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INTRODUCTION 

On reading some Buddhist works in the original 
Pah, some translations in English and some indepen- 
dently written English books on Buddhism, I found out 
that old Buddhism resembled Jainism in many points. 
In order to know Pali Buddhism I went to Ceylon and 
stayed for a month in the Vidyalankara College, 
Kelaniya, from the 14th May to 13th June 1932. Also 
I went to some other famous Buddhist places to know 
the religious ways and customs. In the College I gained 
much information on Buddhism from the Buddhist 
monk Ananda Kausalyayana and R^hula Sankrityayana, 
the editor of “ Buddha Charya.” 

I thought it advisable to wTite a book in which 
I might show the similarities between the Jaina and 
Buddhist philosophies by quoting passages from the 
literatures of both ; so that the readers may be convinced 
of their oneness and of their common source. 

So far as I understand, the nature of NirvA.na and 
Its path as shown in the Buddhist Pah Books are ndt 
different from the nature of Nirvana and its path as 
given in the old Jain Books. 

From the description given in this book, the readers 
will know that Goutama Buddha on leaving his home, 
adopted the conduct of a naked saint, like a Digambar 
Jain ascetic for some time. Afterwards he proclaimed 
his middle path in w^hich clothes were allowed for the 
monks. But the philosophy was not changed by him. 
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Whatever literature m Pali compiled in the 1st Century 
A.D. IS available, specially describes internal conduct. 
Such questions as depend on inference and logic were 
not answered b} Goutama Buddha to the general public, 
such as ‘what is souP, ‘what is Nirvana?, ‘what 
happens after death But these questions have been 
answered and described in such a w^ay that no discussion 
may arise, while the reasonable men may understand 
the answers correctly, and may be engaged in making 
efforts for Niivdna. 

Although the Jams acknow'ledge one philosophy, 
there have now’ been tw’o divisions among them, 
DIGAM BAR AND SVETAMBAR. Similarly the 
Buddhist Order w^as established separate from the 
Jain Order on allowing clothes to monks by Goutama 
Buddha even at the time of Lord Mahavira, before 
Mahavira began to preach in His age of 42 when He 
became drhat and omniscient. At the time of Maha- 
vira there appears to have existed some rivalry between 
them, w’hich is proved from sonie Buddhist sutVas which 
do not speak favourably of some Jam Views ; although 
this^ unfavourable description wuli be found to be 
incorrect w^hen Jain literature is consulted properly 
and compared with the Buddhist sayings. I give below^ 
the names of some of the Sutras in w’hich Mahavira has 
been spoken of as Nigantha Ndtaputta, These are the 
instances of rivalry which existed betw^eea the Jains and 
the Buddhists at least at the time when the Buddhist 
literature was compiled in the first century A.D. in 
Ceybn. 
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From “ Buddha Charya” the following such sutras 
are quoted here. (1) P. 91. Jatila sutta (S. N. (3-1-1). 
Raja Presanajita of Kausala spoke to Goutama, “ O 
Goutama, the Lord of Saints and Brahmans, the 
leader of saints, the teacher of saints, learned, famous, 
Tirthankara well-honoured by many people just as 
Nigantha Nittaputta.” 

(2) Page 110 Asibandhaka putta sutta (An. N. A. K. 
2-4-5) and (S.N. 40-1-9). 

“ Once the Exalted One Goutama with an assembly 
of monks went to Nalinda, where Nigantha Natafnitta 
was staying with a very large assembly of Niganthas 
(Jain monks).’' 

v3) Page 148. Siha Sutta (A.N. 8-2-1. 2). 

Once Lord Goutam was at Vesali, then the 
commander -1 n-chief Sinh, a layman srdvaka of Nigan- 
thas was sitting in the assembly Sinha went to 

where Nigantha Nataputta w as seated Goutam says, 

“ Sinha, your family has been serving Niganthas for a 
very long time, when they arrive, you should not 
refrain from giving them alms.” 

(4) Page 228 Chula Dukkha Kandha Sutta (M.N. 
1-2-4). Goutama says, “ Once I was walking on Gridha 
Ktita hill of Rajagraha and there many Nirganthas (Jain 
Saints) w'ere suffering strong having a vow' of standing 
on Kdla stld of Risigiri. Goutama asked, Niganthas l 
why are you suffering Then they said, “ Nigantha 
Nataputta (Jain Tirthankara Mahavira) is all-knowing, 
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all perceiving. He is alvsays in Kno\N ledge and per' 
ception .... 

(5) Page 265. Maha sukuladai =^utta (M.N. 2*3-6). 

Nigantha Nattapiitta has come in Rajagraha for 

ram} season 

(6) Page 280. Chula — *sukitladai sutta (M.N. 2-3-9). 

“ Who are claiming to be all-knowing, all-per- 
ceiving, knowing all knowledge and perception — ? 
0 Lord f Nigantha Nattaputta'' 

(7) Page 341. Deva daha sutta (M N. 3-1-1). 

** Thos^Nigantas told me ‘ Nigantha Nattapiitta is 
all-knowing, all- perceiving, having all knowledge and 
perception.” 

(8) Page 445. Upah Sutta (M.N. 2-2-6). 

At that time nigantha nattapiitta with a great 
assembly of Niganthas (Jain Saints) was roaming at 
Nalinda-“.” 

** Lord Buddha said to tfpali,” “ Your .family has 
been serving the Niganthas for a very long time, when 
they arrive, you should not refrain from serving them 
with alms.” — 

“ O Lord 1 Goutam orders me to give alms to 
Niganthas.” 

“ A great ascetic went to where Nigantha Natta^ 
putta was sitting.” 

(9) Page 456 Abhaya Raja Kumar Sutta (M.N. 
5-1-8). 
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Abhayarajakumara went to where Nigantha 
Nattaputta w'as sitting/' 

(10) Page 459. Samanja phala sutta (M.N. 1-1-2). 

Some one said Nigantha Nattaputta,'" 

(11) Page 481. Samagamasutta (M.N. 3-1-4). 

Once Goutama Buddha was touring in Sakya 
country, then Nigantha Ndtfaputta (Jain Tirthankara 
Mahavira) had his Nirvana at Pava. 

Note. According to Buddha Charya ” (505 V. 
S.-^428)^ Goutama w'as then 77 years of age. His full 
age was 80. 

(12) Page 520. Mahaparinibbana sutta (D.N. 2~3 
(16-12). 

“The famous dignified Tirthankara Nigantha 
Nattaputta.'^ 

(13) Majjhim Nikaya Chula Saropam Sutta 30. 

wr argror 

f^«Tcr ” 

“ Ye ime hho Gotama samana hrdhmand sangino 
gand chariyd jndtd yasassino titthakar sadhu sammata- 
bahujanassa seyyathidam nigantha nathputto." 

“ O Goutama, those who have an assembly of saints 
and Brahmans, leader of assembly, knowing, famous, 
well honoured by many people, just as Nigantha 
Nathaputta." 

(14) Digha Nikaya III 29 Basddika Suttanta. 
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Eka samayam Bhagava sakkesu viharati — tena 
kho pana samayena Nigantha Nathpiitta p^v^yam 
adhana kala kato hoti ” 

“ Once Lord Goutama was touring in Sakya 
country, then Nirgrantha Nathputta breathed his last at 
Vkvk 

(15) Majjhim Nikaya mahasachchikasutta 36. 

“ Sachchaka Nigganthaputto-mahdvanam upasan- 
k4mi. 

Nigantha natha puttam vaden.” 

Sachchka, the follower of Nirgrantha went to the 
great forest. Nirgrantha nathaputra by discussion 

From the above quotations it also appears that 
at the time of Goutama Buddha the followers of 
Nirgrantha were prevalent from a very long time and 
that Lord Mahavira was recognized as Tirthankara 
and Omniscient. 

Just at the present time we see in India Digambar 
and Svetambara Jains following their religious duties 
side by side, but with rivalry, in the same way the Jains 
and Buddhists were living side by side, but with rivalry 
in the olden days. 

From “ Buddha Charya ” page 577 it appears that 
Mahendra, son of Asoka went to Ceylon in V.S. 190, 
when 236 years had passed after the Nirvana of Gotama. 

It is also known that either Jainism was prevalent 
in Ceylon, before this time or the preachers of Jainism 
must have gone to Ceylon along with Mahendra. 
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The Buddhistic Book Maha-Vansa says that there 
were Nirgranthas at Anuradhapura in Ceylon. 

A Buddhist king was displeased with them and 
turned them away and in their religious place he con- 
structed a Buddha temple. The Pali words are : — 

Mahavansa chapter 33* 

“ ^ ^ •cisTrig^ 

i:?rTST JT^Sn 

?TW 

“ Vd sito va sadd dst eka visati rdjasutam dis 
vdna paldyantam Nigantho Girindmako palaydti maha- 
hala sihaloti hhasam tavi tarn sutana maharaja siddhe- 
mama mano ratha V that am 'ettha karessam ichchevdm 
chintaitadd Ddthikam damalam hattva say am raj jam 
akdrai tato nigganthirdmam tarn viddhansetva mahi 
Patih vihara kdrai tassa dva dasa pariveni kam.'* 

“ The 21st Raja was living (at Anuradhapura) 
u iSJirgraniha (Jain whether saint or layman) seeing him 
fleeing away said loudly that Maha Kala Sinhala was 
fleeing. Hearing this, Maharaja Sinhala resolved in his 
mind that when his object would be fulfilled, then he 
would construct a temple here* He killed Ddthika 
Damila and ascended the throne himself, then he des- 
troyed the shrine of Nirgranthas and constructed 
(Buddha) temple v^ith twelve pravinas*'' 
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Note. This IS said to have occured about 2 cen- 
turies B.C. 

The above statement shows that there were Jains 
along with the Buddhists in Ceylon, but they were not 
in good terms. On reading this book it wall be know n 
that whatever philosophy is described in the old Pali 
books has been explained in details in the Jain Scrip- 
tures. On consulting the Jain literature, the glory of 
the Buddhist Scriptures can be realised better. 

The present-da} scholars also maintain that old 
Buddhism was somewhat different from the present 
Buddhism. Some of their statements are given below: — 

I. Sacred Books of the East VoL XI (1881). 

Translation by W. Rh}S Davids from Pah edited 
by Max Muller : — 

Intro. Page XXL “ It will be acknowledged that 
the suttas have preserved for us at least the belief of 
the earliest Buddhists — the Buddhists of India — as to 
what the original doctrines taught by the Buddha 
himself, had been.” 

Page XXII. “The lirst record we have of the 
Buddhist Scriptures being reduced into writing is the 
well-known passage in Dipa Vansa, which speaks of 
their being recorded in books in Ce\lon towards the 
beginning of the first century before the commencement 
of our era.” The date of Dipa vansa may be placed 
about the 4th centur) A.D.” 

Buddhism of the Pah Pitakas is not only a 
different thing from Buddhism a'^ hither-to commonly 
received, but is antagonistic to it. 
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Page XXXIV. No record of his actual words 
could have been preserved. It is quite evident that the 
speeches placed in the Teacher’s mouth, though formu- 
lated in the ftrst person, in direct narrative, are only 
intended to be summaries, and' very short summaries, of 
what was said on these occasions.” 

II. “ The Doctrine of the Buddha'' by George 
Grimm. 

Preface page XVI. “ The fixing of the Tipitaka 
in writing followed only a few decades before the 
beginning of our era under King V attagamini in Ceylon, 
to which island the Canon had been brought by 
Mahinda, the son of King Asoka. This definite fixing 
of the Pali Canon took place about 400 years after 
the Buddha’s death.” The present w'ork sets forth the 
original genuine teaching of the Buddha. 

III. The life of the Buddha by Edward J. Thomas, 
M.A., (1927). 

Intro — Page XVIII. •* As the authoritative teaching 
represented by the dogmatic utterances and discourses 
of the /Founder were not recorded in writing, but were 
memorised by each school, diiferences inevitably began 
to appear.” 

Page XXII. ” They (the Pali Chronicles of Ceylon) 
are corroborated in their mam out-lines by the Puranic 
and Jain traditions. The chronological relations with 
general history have been determined by the discovery 
of Sir William Jones that the Candagutta (Candragupta) 
of the Chronicles and Puranas is the Sandrocottos of 
Strabo and Justin, the Indian King who about 303 B.C. 

B 
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made a treaty with Seleuct^s Nicator and at whose court 
Megasthenes resided for some years as ambassador,” 

Page 204. They all agree in holding that the 
primitive teaching must have been something different 
from what the earliest Scriptures and commentators 
thought it was.” 

If the philosophies of the Jains and the old Bud- 
dhists were the same wdth only difference in some 
external conduct of monks, especially in this that Nirgran- 
tha saints w^ere naked and the Buddhist monks wore 
clothes, then it is to be found out whether Mahavira 
began his preaching or not when Goutam Buddha left 
home and follow’ed external conduct of a Digambar Jain 
Saint for some time. 

Whether Lord Mahavira had commenced his 
preaching or not it is certain that knowledge of 
Jainism was prevalent before Lord Mahavira began his 
sermon. Buddha Charya P, 481 Samagama Sutta 
(M. N. 3-1-4) says '‘When Goutama Buddha w^as 
77 years of age Mahavira attained Nirv^^na in his age 
of 72. It is evident from the Jain Scriptures that Maha- 
vira did not begin his preaching before his age of 42^ 
He preached during his last 30 years. It means that 
w^hen Goutama Buddha was of 47 years of age, Maha 
vira's teachings were commenced. Goutama Buddha 
left home in his age of 29 and began his preaching after 
6 years at the age of 35. It proves that the 
Preaching of Mahavira began 12 years after the 
commencement' of the preaching of Goutama Buddha. 
Then w'hatever conduct of Digambar Jam Saints was 
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prevalent in India at the time when Goutania left home 
at 29 and began preaching at 35, was due to the teach- 
ing of some one previous to Mahavtra, The Jaina Saint- 
Devasena writes in his Darsanasara that Goutama 
Buddha became the disciple of Pihitasrava Jain saint, 
who was in the line of Lord Parsva Nath, the 23rd 
Tirthankara of the Jains. This proves that Parsvanath 
flourished before Mahavira. The period of 250 years is 
the interval time between the Nirvana of Parsva and that 
of Mahavira. When Mahavira w'as born, Parsva had 
attained nirvdna only 178 years before. 

As yet the name of Parsva has not been found 
in many inscriptions or historical records ; therefore he 
may not be taken as a historical great man ,* but it is 
perfectly proved that Jainism or the old Buddhism was 
prevalent before Lord Mahavira , and Goutama Buddha 
began their teachings. 

In my opinion there is not any difference between 
Jainism and Buddhism. Whether we speak of Jainism 
or Buddhism before Gautama Buddha we speak of one 
^nd the same thing. Gautama Buddha made easy the 
external conduct of the monks only. He maintained the 
sarhe philosophy which was prevalent m Jainism or old 
Puddhism. This fact" will be known to the readers 
if they study these books carefully. That there was 
Jainism before the preaching of Buddha was commenced, 
will be known from some of the opinions of the scholars, 
given below' : — 

P. 25. 1. The life of the Buddha by E, J. Thomas 
(1927). 
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Intro. P. XIV. “ There were gymnosophists or 
naked saints in India, hut they were not Buddhists.” 

II. Ancient India as described by Magasthenes 
and Arrian (1887). 

Page 104. Philosophy, then with all its blessed 
advantages to man, flourished long also among the 
Indians, the gymnosophists,” 

P. 105. Sarmanes called Germanes by Strabo and 
Sumarians by Parphyrius, are the ascetics of a different 
religion, and may have belonged to the sect of the Jains 
or to another. 

Page 115. When Alexander arrived at Taxila, and 
saw the Indian gymnosophists (Jain Munis), a desire 
seized him to have one of these men brought into his 
presence. The oldest of these sophists w’ith w^hom the 
others lived as disciples with a master Daulanus by 
name, not only refused to go himself, but prevented the 
others going. He is said to have won over Kalanus one 
of the sophists of the place. 

P. 122. Socrates speaks of the soul as at present 
confined in the bod} as in species of prison. This was 
the doctrine of Pythogoras, even in its most striking 
peculiarities, bears such a close resemblance to the 
Indians as greatl}’ to favour the supposition that it was 
directly borrowed from it. There Nvas even a tradition 
that Pythogoras had visited India. 

III. Science of Comparative religions by Major 
General J.G.R. Foriong, f.r.s.e., f.r.a.s.m.a.i, etc. 
(1877). 
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This book shows that Jainism and old Buddhism 
w ere one and the same religion, and that this religion 
was prevalent in India and outside of India from a very, 
very long time and that its influence was impressed 
upon the Jewish religion and Christianity also. 

Intro. P. XIV. “ The selection of these Short 
Studies has enabled us to virtually embrace and epito- 
mize all the faiths and religious ideas of the world, 
as well as, to lay bare the deep-seated tap root from 
which they sprang, viz., the crude yatism, jati or 
asceticism of thoughtful Jatis or Jinas, who in man’s 
earliest ages have in all lands separated themselves 
from the world and dwelt from pious motives in lone 
forests and mountain caves,’* 

Intro. P. XIX. '' It is clear also that the Gotama 
of early Tibetans, Mongols and Chinese must have been 
a Jaina ; for the latter say he lived in the 10th and 
1 1th centuries B.C. Tibetans say he was born in 916, 
became a Buddha in 881, preached from his 35th year 
and died in 831 B.C. dates which closely correspond 
with those of the saintly Parsva."" 

Page 2. Through what historical channels did 
Buddhism influence early Christianity We must widen 
the inquiry by making it embrace Jainism— the undoubt- 
edly prior faith of very many millions through untold 
millenniums — ^though one little known m Europe except 
to the few.” 

Page 20. So slight seemed to Asoka the difference 
between Jains and Buddhists that he did not think it 
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necessary to make a public profession of Buddhism till 
about his 12th regnal year (247 B.C.) ; so that neatly if 
not all his Rock in'^rriptions are really those of a Jaina 
Sovereign.” 

P. 29. From Aini-akbari of Abul Fazl it is clear 
that Asoka supported Jainism in Kashmir when Viceroy 
of Ujjain about 260 B.C., as had his father Bindusara 
and grand-father Chandragupta throughout the Magadha 
Empire. Buddhism was apparently for about a century 
after Gotama’s death thought, by all who did not trouble 
themselves with details to be a mere form of Jainism. 
Among and beyond these millions, Asoka laboured 
assiduously to propagate his mild and kindly Jainism, 
especially concerning the sacredness of all life, as well as 
peace, charity, and universal brother-hood. In all his 
rock-inscriptions he designates himself by the favourite 
Jaina title “ Deva nam piya," the Beloved of God ? 

“ This then was the theory and practice of the great 
I aino- Buddhist religion which flourished in India many 
centuries before and after the teaching of Gotama Sakya 

Muni It was certainly long prior to Parsva and 

Mahavira Whilst India was certainly the fruitful 

centre of religion from the 7th century B.C., yet Trans 
Himalaya, Oxiana, Baktria, and Kaspiana seem to 
have still earlier developed similar religious views and 
practices ; and Indian Jains and Buddhists claim and 
almost historically show, that about a score of their 
saintly leaders perambulated the Eastern World long 
prior to the 7th Century B.C. We may reasonably believe 
that Jaino- Buddhism was very anciently preached by 
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them from China to the Kaspian It existed in Oxiana 

and north of the Himalayas 2000 years before Mahavira. 

Page 32. In these moves, we see how Baktrian 
faiths passed West and how in the 7th and 6th centuries 
B.C. or earlier, Xalmoxis and Pythogoras were preach- 
ing and teaching like the Butlia gurus of Jains and 
Buddhists. 

Strabo says ** They were a Thrakian sect who lived 
without wives. Their brethren the Masi religiously 
abstained from eating anything that had life.’' 

Homer, of the 7th century B.C. or earlier, called 

them,” most just men livers on milk devoid of 

desire for riches. John the Baptist, Jesus and their 
disciples are cDmmon examples of Essenik life in Asia. 

Josephus says the Essenik brethren like the 
ancient Dacae neither married, drank w’lne, nor kept 
servants, living apart. They oifer no sacrifices and 
teach the immortality of the soul as do Jains. 

P. 35. He (Zalmoxis) taught more than the 
Jaina doctrine of the immortality of the soul. 

P. 36. He taught , th.; Indian doctrines of 

transmigration etc and considered no animal 

should be injured — all having souls like men,’ 

Pi, "40. The Savans of Alexander found Jaino- 
Buddhism strongly in the ascendant throughout Baktria, 
Oxiana and all the Passes to and from Afghanistan and 
India.” 

P. 46. Aristotle saying (about 330 B.C.) that 
the Jews of Csele^Syria were Indian philosophers called 
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in the East Calani and Ikshvaku or sugar-cane people 
and only Jews, because they lived in Judea. These 
Jews (evidently Essenes) derived from Indian philoso- 
phers wonderful fortitude in life, diet and continence. 
They were, in fact Jaina-Bodhists, whom the great 
Greek confounded with Syrians. 

Page 67-202-193 B.C. Rise of Chinese Han 
dynasty, before which say ‘Compilers of Sui dynasty 
of about 600 A.C. Buddhism was unknown in China, 
so that all prior to 200 B.C. was Jain-Bodhism. 

From the above statements also the readers will 
know that the philosophy of the Jains and Buddhas 
IS the same and that this Jain-Buddhist religion was 
prevalent in the world many thousand years before 
Christ and that the Jewish and the ’ Christian religions 
were also influenced by it. Both Jainism and Buddhism 
flourished side by side in many places. There are many 
old places in India which have old relics of both the 
religions. Let me enumerate a few. 

(1) Saniath (Benares). It is the birth place of 
11th Jain Tirthankar Sri Sreyamnsa Nath. Still there 
IS a Jam temple and Dharmsala. Jains visit this as 
a place of pilgrimage. Just opposite to the Jain temple 
there is an old Buddhist stupa. 

This is the place where Gautama Buddha preached 
his lirst sermon of middle path. On excavations along 
with many Buddhist images, Jain idols are also found ; 
which are kept outside the museum. 

(2) Rajagraha (Bihar). Here are flve mountains 
on which there are Jain temples. Here the Buddhists 
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also visit and generally they pay respect to the Jain 
images. 

(3) Sravasti or Saheth Maketh (Gonda U.P. in 
Balrampur State). 

This is the birth place of Samhhava Nath the third 
Tirthankara of the Jains. Some Jain images were 
found here. They are kept in the Lucknow Museum. 
This is the chief religious place of the Buddhists also. 

(4) Ndsik (Bombay P.) Pandulena Caves. Here 
are many Buddhist caves with images and stupas. 
There is also a Jain cave with Jam images. 

(5) Ellora caves (near Aurangabad, Hyderabad, 
Nizam state). Here are many caves of the Buddhists 
and the Jains side by side with their own images. 

(6) Taxila (Rawalpindi). Here are man> Buddha 
stupas and images. Some sites are found out which 
appear to belong to the Jain temples. Vide Guide to 
Taxila by Sir John Marshall (1921). 

Page 7. At Jandial a little to the north of Kachcha 
Kota are two conspicuous mounds, on one of w^hich is a 
spacious temple dedicated, there is good reason to 
believe, to fire worship, and a little beyond these again, 
are the remains of two smaller stupas which may have 
been either Jain or Buddhist probably the former. 

P. 68. Sircap city — Among these buildings is a 
spacious apsidal temple of Buddhist and several smaller 
shrines belong either to Jain or to Buddhist. 

P. 74. In several houses, is a stupa shrine occupy- 
ing in each case a court which opens with the high 
C 
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street. The best preserved of these shrines are to be 
seen in blocks G and F — both probably of Jam origin. 
The reason for regarding these stupas as of Jam rather 
than Buddhist origin is that they closely resemble 
certain Jain stupas depicted in reliefs from Mathura. 

As far as the old literature of Jainism and Buddhism 
will be comparatively and minutely studied, so far 
there would appear similarity in their root principles. 
I could not read Svetambara Jain literature which is in 
Prakrit. I have compared Buddhism only with what is 
known from Digambar Jam literature. If any scholar 
will take up the task of comparing Buddhism with 
what is given in the Svetambara Jain literature there will 
appear a special glory of their similarity. I have made 
efforts to write this only with the view that the research 
scholars of philosophy in the world may be able to 
recognise their oneness. 

With my scanty knowledge I have dealt with the 
subject ith a pure heart ; if there should be any 
mistakes the learned may kmdly inform me of them ; 
for \^ hich I shall ever be grateful to them. 

Saugat C. P. ] Bkahmachari Sitalprasad Jain, 
24 — 10—1932 


Chandawadi, Surat. 
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JAINISM AND BUDDHISM 

CHAPTER I 

Nirvana, Moksha or Liberation 

' rHE meaning of the word Nirvana is extinctiort^ 
while the word Moksha means liberation.” Ex- 
tinction of the mundane condition is Nirvana ; and 
liberation from the same is Moksha. Both the tertos 
thus contain and express the same idea. It is gene- 
rally supposed that Buddhism preaches the philosophy 
of “ transitoriness ” ot destruction ; ” that ik does not 
believe in the imdestructibility of the soul or in the 
permanence of Nirvana^ ft is this supposition which 
has led to' the general notion that the word Nirvdva 
means total destruction or annihilation. The old Pali 
books of Buddhism,^ however, show that the Nirvana 
of Buddhism is not “ annihilation,” but is a positive 
condition of the soul. As a result of elucidative 
discussions with -the Principals of the Vidyalankar 
College, Kelaniya, and the Vidyodaya College, Colombo, 
(Ceylon) and with the English-educated Buddhist 
Monk, Narad Maitreya of Vajrarama Bambalpitiya 
(Ceylon), as well as with other Buddhist monks of 
Ceylon, I have come to know that Nirvana is neither 
annihilation nor non-existence of the soul, but that 
1 
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It IS an indescribable condition. Relying on the des- 
cription of Nirvana, as given in the Pali books, the} 
strong!} maintain that Nirvana is not annihilation. 

The “ Hindu Organ," Jalfna, (Ceylon) dated the 
1 9th Ma}, 1932, contains an article on the subject of 
Nirvana by the Buddhist Monk B. Anand Maitreya, 
Belangoda, (Ce}lon). Therein sa}s the learned monk : — 
Nirvana is not nothingness, As regards those things 
which do not tend to freedom from sorrow, the Buddha 
was sflenf. This is because his only aim was to lead 
the suffering world to real happiness. Nirvana is 
holiness. Though it is neither this nor that, Nirvana 
is n^t nothingness, yet it is a third possibility,” 

In “ Buddhist Wisdom, The mystery of the 
self" George Grimm (Munich, Germany, akademi- 
estrasse 19/11) says : — 

' It is characteristic of modern materialism to have 
chosen the first alternative' fttat of absolute annihila- 
tion, despite the Buddha's repeated assurances that he 
does not teach annihilation, hut on the contrary, shows 
a way to the Imperishable, the Deathless,” (Page 86). 
Again he says : — 

- “ The Buddha further explains and teaciics that 
extinction applies only to the three “ flames ” of 
lust, hate and delusion (the three kinds of thirst for 
sensation) and for this reason he defines Nibbdnam, 
the go^l of sainthood, as Tanha Nibbdnam, literally, 
the extinction of thirst. The holy life with the 
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sublime one is lived for the extinction of craving.” 
(Page 57.) 

In Majjhima Nikdya Bhaya Bhatrava Stiff a 4tJi, 
in the Pali language, we find that Goutam Buddha 
has shown how he advanced himself and then declared 
that Nirvana is not extinction, but is a blissful 
condition. The Pali text is : — 

* “ So evam samdhite chitte pari-stiddhe pariyoddte 
anangaine vigatupakkilese mtidubhute kammaniye thite 
anijjapatte dsavdndm khaya ndndya chut am ahhi- 
ninnamesim so : — iyam dukkhanti yathd phutam 
abhannasim. ayam dukkhasamudayofi yathabhutam 
abhannasim ayam dukkha nirodho ti yathabhutam 
abhannasim, ayam dukkha mirodha-gamini pattpada ti 
yathabhutam abhannasim ; ime dsava ti yathabhutam 
abhannasim, ayam dsava-sam.idayoti yathabhutam 
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ahhannasim^ a yam asava^iirodho ti yathabhutam ahhan^ 
nasim, a yam asava-nirodha^gamini patipada ti yatha^ 
bhutam abhannasim ; fassa me evam jdnato evam 
passato kamasavapi chittam vitmichchitha vinitUtasmtn 
vimuttam iti nanctm ahosi ; khma jdti, vusitam brahm-' 
chariyam, katam karaniyam ndparam itthatihayati 
abhannasim, ayam kho me brakmana rattiya pachhiine 
yame tamo vihato aloko uppanno, yatha tarn appamaf- 
tassa dtdpino pahitattassa viharto.^^ 

An English rendering of the text \iould be as 
follows. Having thus pacified the mind, purified 
it, made it dirtless, having got rid of miseries, having 
become blissful, having brought the mind under 
control, on the destruction of dsavds or impure 
thoughts, I realised thus : — 'It is misery, its true 
nature is known ; it is the cause of misery, its true 
nature is known ; it is the preventing of misery’, its 
true nature is known ; it is the way leadings to 
prevention of misery, its true nature is known ; 
these are the dsavds, now truly known ; these are 
the causes of dsavds, now truly known ; this is the 
prevention of dsavds now truly known ; this is the 
way of prevention of dsavds, now^ truly known. When 
thus I knew, and thus I realised, thougl^ activities 
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of desire left m} mind, I became free from desires. 
It was realized by me, that my birth is destroyed, 
my chastity is fulfilled, whatever I had to do I had 
done, nothing remained for me to be done. Thus 
I knew. In this way O Brahman, I procured this 
third knowledge in the last quarter of the night. 
Then ignorance fled away, knowledge appeared, darkness 
was Removed* the Light burst forth, just as is possible 
to a wandering monk who is free from carelessness, 
is alert and absorbed in meditation of the Truth/’ 
The above description shows that when the 
thought of Nii^vana^ full or partial, is awakened, 
knowledge shines forth, desires cease to be, the 
causes of impure thought activity or dsavds are 
removed. It further shows, that Ntrvdna is not 
extinction, but a blissful condition, free from attach- 
ment ^nd full of knowledge. 

The words dsava and apramatta found here 
frequently occur in Jain Literature, where lust, hate 
and delusion are included in the term dsavds, and 
it is stated chat a monk without carelessness is 
capable of being liberated. 

In Samayasara,” the Jain Saint Kunda-Kunda- 
charya, says* in the chapter on Asavd : — 

* Rdgo d^sd moMya dsavd natthi sammaditthisa , 
Tahma dsdva bhdvena, vina hedu na pachchayd hontt, 

i 
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“ Lust, hate and delusion, impure thoughts, causing 
the inflow (of karmas) are not found in a right- 
believer, therefore in the absence of these Inflow - 
causing thoughts, the material karmas, in existence 
with a soul, can never be the cause of bondage.” 

The Jam Saint Kula-bhadra-^charva says in his 
S4rasamuchchaya ” : — 

^ Jnan hhdvanayd sik^d nibhritenantardtmana, 
Apramattam giinam prdpya, F^rhhante httamdtmanah. 

“ Those who are engaged in meditation of true 
knowledge, come to know' the inner self, and having 
got rid of carelessness acquire the goal of the soul.” 

Majjhima-nikdya, sattipatthana siiftam (the tenth), 
describes four kinds of concentrated meditations as 
helpful to Nirvana, (1) meditation upon the transi- 
tory and impure nature of the body, (2) indilference 
to pleasure or pain, (3) meditation tor getting rid 
ot lust, hate ana delusion, and for acquisition of 
non -attachment, (4) meditation on the different natures 
of things, such as, upon the nature of the causes 
of troubles and dsrava, upon the nature of the 
impurity caused by sensual enjoyment, and upon 
the nature of self absorption. In the last part of 
this Sutra, the following w'ords show the result of 
such meditations. 


* raw i 
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kochi Bhikkhiive ime chattdro sati-patthd- 
ne evam hhdveyya sattdham, tassa ductnnam phaLdnam 
annataram phalam patikankham : ditthe va dhamme 
Anna, sati va upddhi sese andgdmitd evam a yam 
bhikkhuve maggo sat t ana n visuddhiya sakapaHdda- 
vanam samatikkamaya dukkha-domanassavam attha- 
gamdya ndyassa adhigamdya, nibhanassa sachchhikin- 
yaya yadidain chattaro satipatthanafi, iti yam tarn 
vuttam iyametam patichcha vuttanti idainavocha 
Bhagau'a, attamand ti bhikkhu hhagaivato bhdsifam 
ahhinandtinti. 

“ An\ monk who thus dwells upon these four 
meditations even for seven days, wnll achieve either 
of the two results: he may realise- Nirvana while 
residing m this bod\ or if the practice is dehecti\e 
he wdll not suffer transmigrations. O monks ' This 
IS a w'ay for purification of beings, for removal of 
sorrow and w^eepmg, for freedom from misery and 
impure mind, for realization of Truth, for direct per- 
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ception of Nirvana — such are these four meditations. 
They should be believed in as stated. So ^poke 
the Lord. The monks greeted the saying of the Lord 
with jo\.” 

The above statement clearly shows that Nirvana 
IS not annihilation but is self-realization. It is the 
direct perception of the self, it is full and complete 
pure thought activity. 

Majjhima-nikdya, Mala pariydya suttg^ 1st. 

This sutra says : — “ I am apart froiji all woridly 
objects.” It removes delusion. The following extract 
from it will show' that Nirvana is something posi- 
tive, not ariiiihilation. 

^ Yopi so hhikkhave bhikkhu araham khfnasavo 
vusitava katakaraniyo ohitahharo aniippatta sadatfho 
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parikkhinahhava sanyojano sammad anna vimutto sopi 
pathavijn pathaaifo abhijanati pathavim meti na 
mannati . . apam .. tejam . me na maniiati ; tarn 
kissa hetu: . khaya mohafisa vitainohafta. Tathagatopi 
hhtkkhave araham samma sambiiddho pathvim pathavito 
abhijanati pathavim me fi na mannati tarn ktssa 
hetu : nandi dttkkhassa miiram ti ift xiditva hhata jati 
bhutassa jara-marananti, tasmadih bhikkhave Tathagato 
sabhaso tanhanam khaya niraga nirodha chaga pati- 
nissagga anuftaram samma sambodhim ahJnsambuddhofi 
vadamiti-idamavoclia Bhagawa, attainanate bJukkhit 
Bhagavato bhasttam abhinundunti, 

“ O Monks ' The monk who is worshipful, who 
has destroyed dsavas, is fully chaste, has done what 
had to be done, has thrown away the burden, has 
attained truth, has destroyed ' the bondage of birth, 
has become rightly learned, is non-attached, know’s 
earth to be earth, and does not maintain that earth 
to be his own. In the same way, he knows water 
as water, fire as fire, he does not maintain that 
Water is his and fire is his. Because he has become 
delusionless, on destruction of delusion. In the same 
way, Tathagata' (Gotam Buddha) is also worshipful, 
has right knowdedge, he also know^ earth as earth; 
he does not maintain earth to be his own. He 
known's that Thirst is the root-cause of misery. Be- 
coming IS cause of birth. The living being suffers 
old age and death.” 

2 
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O monks ! This is the reason \s hy Tathagata on 
destruction of all thirst, being non-attached from it, 
having prevented it, having removed it, being freed 
from It, becomes the right knovver, having gained 
the highest right knowledge. Thus I say. The Lord 
spoke thus. The monks greeted His saying with jO}.” 

The above statement refers to one who has 
acquired the liberated condition, even when residing 
in the body. The words Arahanta, khindsrava, 
vitafndha, are found in Jam Literature also. The 
qualities of amhanta, have been described by Nemi- 
chandra, a great Jam ‘Saint in his work ‘‘ Dravya 
Samgraha as below : — 

Nattha chadii ^hdikamnuy daynsana miha ndim 
viriya niaio, 

Suha dehaftho cippd suddho ariho vtchintijjcK 

“The soul which has destro3*ed the four des' 
tructive Karmas, Knowledge-obscuring, Conation-obs' 
curing. Deluding and Obstructing Karmas and has 
attained infinite Conation, infinite Knowledge, infinite 
Happiness and infinite Pow'er, is residing in a fine bod} . 
and IS pure ; He should be meditated upon as arahanta.'' 

The Jain Saint Amritchandra-achary’a in his 
Tattvartha-sara, uses an expression similar to khiiid 
Brava, 

aEWt ^ otrar \ 
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Jdnatah pasyatasclionihvam jggat kdrunyatali 
puJtah, 

Tasya bamUiapmsango na sarvdsarca pari 
ksaydt. 

‘‘ On the destruction of all the dsavds, one who 
knows and sees the world does not become liable 
to bondage.” 

Vitamoha, which means the same thing as 
kshmamoha, is used by him in Samayasara : — 

J idanidhassa dii jaiyd khino moho havijja 
sdhussa 

Taiyd du kluna moho bhannadi so nichchhaya 
vtdilhim, 

“ When delusion is destroyed in a saint who 
has already conquered delusion, then he is called 
delusionless by the knowers of reality.” 

Majjhima-nikdya, Ariya-panyesana siiftam ' 26. 
This sutra shows that Goutam Buddha on leaving 
home had the company of Alara Kalama, Uddaka 
Ramputta and on reaching Uruvela he attained know- 
ledge. The last part refers to Nirvana, which he 
searched after. 
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' '' j^ihbdnam pariyesdmnam ajdtam anuttaiain, 
yogakkheniam, nibhdnam ajjhagamaw, ajaram, avyd- 
dJunu amatam, ashokam, asankhttham, adJugato kho 
me ayam dhammo ganibhiro, duddaso, ditranueodho. 
santo, panito, atakhavacharo, nipti?H), pandita 
vcdctniyiK^^ 

“That Nirvana which is to be searched aftei, 
IS uncreated, unrivalled, realizable through concen- 
tration, free from oldness, devoid of diseases, death- 
less, sorrow less, painless. I have realh known this 
nature of it. It is deep, hard to see, peaceful, 
highest, be}'ond argument or logic, and realizable onl\' 
h\ the highK learned.'’ 

In rhe face of the above shitements about 
Nirvana, how can it be taken to mean extinction. 
Reallv speaking Nirvana is the pure essence of the 
soul which is uncreated, immortal, realizable through 
concentration, and cognizable by itself. 

MajjJum Nikdya, Mahdmdlinnba Siitfam 64. 

“ So yadeva tattha hoti vedandgatam sanndgatam 
sankharagafam vinnanagatam te dliCcmme amclihto 
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dtikkho, rogato, gandato, sallato, aghato, ahadhato, 
paratOy pal oka to, siinnato, anattatto, samanupassaft so 
teht dhammeln chtttam pafivdpett, so teln dhammehim 
chittam patavapetva amatdya dhatiiyya chittam tipa- 
sanhati : Etam santam etam panitain yadttam savva- 
sankharasamath o, sawnpadhtpaU nissago tanha-khayo 
virago nirodJio nthhananti so tattJia tin to dsavdnam 
khayam pdpiindur 

“ He sees the nature of feeling, perception, 
contact and (impure) consciousness as transitor) , painful, 
diseased, wounded, pricking, demeritorious, miserable 
and foreign, and finds himself free from them. He 
removes his mind from them. Being thus unattached, 
he carries his mind to the immortal. That Nirvana 
IS peaceful, highest, where all contacts are dissolved, 
vvhere all defects are removed, where thirst is des- 
troyed, non-attdchment has risen, non-self is pre- 
vented — -that IS Nirvana. He wLo is absorbed in it 
destroys dsavasN 

‘‘ The Word of the Buddha ” b\ Nyaya tiloka 
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j\Iahathera Buddhist monk of DodundaMa (Ceylon) 
late Professor Tokyo University, Ud^n 8 varga, des- 
cribes Nirvana thus r- - 

‘'There is an unborn, unoriginated, uncreated, 
unformed. If there were not this unborn, this un- 
originated, this uncreated, this unformed, escape from 
the world of the born, the originated, the created, 
the formed, would not be possible. Rut since there 
is an unborn, unorigmated, uncreated, unformed, 
therefore is escape possible from the world of the 
born, the originated, the created, the formed.” 

The Pali text is as follows : — 

^ Atthi hhikkhave' ajdtam abhiitam akatanv asan- 
khatam nocked hhikkhuve abhavissa ajatam abhutam 
akatam asankhatam na ida jdtassa bhiitassa katassa 
sankhatassa nissaranam pajmiya, yasnia cha kho 
bhikkhave atthi aidtam abhutam akatam asankliatam 
tasma jdtassa bhiitassa katassa sankhatassa nissara- 
nam paj7tdydti. 

This clearly shows that Nirvana itself is such, 
or there is some thing in " Nirvana ” condition which 
is uncreated. And it cannot be anything else than 
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a pure soul. When all the impure thought activitie> 
are removed, all the bodies and formations are rid 
of, all the varied notions are gone, all the pleasant 
and painful fe^^lings are vanished, then that pure soul, 
devoid of all the transitory and foreign elements, 
remains as ever existing This is “ Nirvana.” And 
this IS the belief of the Jams also. 

The learned Buddhist monk Shn Dharmananda, 
the Principal of the Vidyalankara College, Kelaniya, 
(Ceylon), on being asked about Nirvana declared, “ It 
cannot be said to be quite extinction or non-existing. 
There is bliss.” His actual words are 

“ >5^ ST ^ 31^ ” 

Stmyam vaktum na sakyate, sukham cha asti. 

The learned Principal consulted a Pah Diction* 
ar} and gave me a note about the different S5monyms 
of Nirvana, as found in the Buddhist Pah Scriptures. 
The}’ are as follow s : — 

5^, frSr. rr»f?ir!r, rnw, 

1^, 'JTTSR, 

^vsr^, f^rrnrt, 

gT%. ii ” 

Mukho, special, Nirddh&, prevention, Nibbdnani, 
the extinguishing of mundane life, Dtpam, island, 
Tanhekkhaya, destruction of thirst, TUnam, safe 
place, Lfuam, absorption, An^pam, without form. 
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Snntamy peaceful, Asankhatamf uncreated, Slvaip^ 
blissful, Amuttam, incorporeal, Sududdasam, difficult 
to reali;ze, Pardyatiam, highest way, Saranam, place 
of refuge, Nipunam, knowledge, Anantam, infinite, 
Akkharam, indestructible. Dukkhakkhaya, cessation of 
miseries, Avydpajjha, truth, Andlayam, highest home, 
Vivatta, mundaneless, Khema^ safe, Kevala^ indepen- 
dent, Apavaggo, above worldly engagements, Virago, 
without attachment, Panifam, best, Achchutam 
padam, unshakeable position, Y ogakhemam, realizable 
by concentration, Param, beyond the world, Miitti, 
liberation, Vtsuddhi, purity, Vimutti, freedom, Asan- 
khadhatii, uncreated substance, Suddhi, purity, Nihhutti, 
liberation. 

Some extracts are given below’ from “ The 
Docttihe of the Buddha ” by George Grimm, pub- 
lished by Verlag W. Drugulin, Leipzig, Germany, 

“ Page 212. “ Unshakeable is my deliverance, this 

IS the last birth, there is no more becoming anew ” 
(Majjhima-Nikaya, page 167). 

Pages 350 — 351. “Whoso once has experienced 
this state within himself, is lost to the turmoil of. 
the world, even if he agsun aw’akes to it : “His mind 
inclines to solitude, bends tow'ards solitude, sinks 
Itself in solitude.” For to him, this is highest blessed- 
ness (M. I. pitge 330). Thus Nibbana shows itself to 
be eternal rest, eternal stillness (M. IL page 110.) The 
great peace (Angutta N. I. page 132), whose realm the 
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delivered one enters even during his lifetime, and 
which he completely realizes at death, and in which 
he has taken possession for ever of everything that 
IS true and rea’. “ Bliss is Nibbdna, bliss is Nibbina, 
Sariputta exclaims (A. V. page 414). Hunger is the 
w orst disease ; the activities of senses are the worst 
suffering. Having recognized this, verily one reaches 
Nibbdna — highest bliss (Dhammapada V. 203). 

Page 475. “ Liberated from what is called corpo- 

reality, Vachha, the Perfected One is indefinable, inscru- 
table, immeasurable, like the ocean ” (M. I. page 487). 

Extracts from “ Some sayings of the Buddha ” 
(according to the Pilli Canon translated by F. L. 
Woodward, M.A., Cantab, Ceylon, 1925). 

Pages 2, 3, 4. Search after the unsurpassed, perfect 
security, w hich is Nibbana. Goal is incomparable security 
which is Nibbana. (M. I. page 170). This reality 
(Dhamma) that 1 have reached is profound, hard 
to see, hard to understand, excellent, pre-eminent, 
beyond the sphere of thinking, subtle, and to be pene- 
trated by the wise alone. Destruction of craving, 
Passionlessness, Cessation, which is Nibbdna (D. N. II. 
page 312.) 

Page 118. And i, friend, by the destruction of 
the dsavas have entered on and abide in that eman- 
cipation of mind, which is free from the dsavas, 
having realized it by mine own super-knowledge even 
in this present life {Sanijutta Nikaya, li. 220). 


.1 
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Page 188. Impermanent, alas, are all compounded 
things. Their nature is to rise and fall. When they 
have risen they cease. The‘ bringing of them to an 
end is Bliss (D. N. ii, 198). 

Page 204. Nibbana is the resort of release. 
Plunged in Nibbana is the holy life lived, with 
Nibbana for its goal, and ending in Nibbana (S. N. v. 
217—19). 

Page 321. Foot-note. Nibbana is a state beyond 
mind — consciousness. 

Page 326. The delightful. stretch of level ground 
is a name for Nibbana (S. N. iii, 106). 

Page 327, The destruction of craving is Nibbana 
(S. N. iii, 188). 

Page 328. Release means Nibbana. Rooted in 
Nibbana the holy life is lived. 

P. 331. Possessing naught and cleaving cmto naught — 
That is the Isle, th incomparable isle. 

That is the ending of decay and death. 

Nibbana do I call it, Kappa, (said 

The Exalted One), that is the Isle. (Sn. v. 1093). 

Dhammapada (Sacred Books of the East Vol. X 
translated by Max Muller 1881), page 55- 

Chapter 15. “ Health is the greatest of gifts, 
cententedness the best of riches, trust is the l^st of 
relationships. Nirvana the highest happiness,'" 

Sutta Nipata translated by G. V. Fausbold 1881). 
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(1) Vijaya sutta 1, 12/203. Such a Bhikkhu who 
has turned away from desire and attachment and is 
possessed of understanding in the world, has (already) 
gone to the immortal place, the unchangeable state 
of Nirvdna. 

(2) Hemak M^nava-pukkh4 3/1085. In this world 
(much) has been seen, heard and thought, the destruc- 
tion of passion and of wish for the deAr objects that 
have been perceived, O Hemanka, is the imperishable 
state of Nibbdna. 

(3) Kappa- Manava-pukk ha 3/1093. This match- 
less island, possessing nothing (atid) grasping after 
nothing, I call Nihbdna, the destruction of deca} and 
death. 

The PMi terms are : — 

Akinchunam, andddnam, Etamdipam, andparam. 
Nibhdnatn iti natnbrumi, Jardmichchu pankkhayam, 

(4) Pinjaya M^nava — pukkh4 26/1148. To the 
insuperable, the unchangeable (Nibb^na) whose like- 
ness is no where, I shall certainl}’ go, in this (Nibbana) 
these will be no doubt (left) for me, to know (me to be) 
a dispossessed mind. 

The P4Ii terms are: — 

- sup nfJt- 

Asamhiran Asankutyan, ydssa natfhi upamd kuchi 



20 Jainism and Buddhism 

addhd gamissdmi na mettlm kankhd, evapadhdrehi 
avitachittani* 

Vissuddha Maggha — Path of purit}' of Buddha 
Ghosh, translated by P. Maun Tui, Parts, I and II. 

Page 57. Virtue is abstention, Volition, res- 
traint, non -transgression in regard to all things. Such 
kind of virtue conduces to absence of mental remorse, 
to gladness, rapture, tranquillity, joy, practice, culture, 
developement, adornment, requisites of concentration, 
fulness, fulfilment, certain disgust, dispassion, cessation, 
quiet, higher knowledge, perfect knowledge, Nihhdna. 

Page 248. Ntbbdna with its intrinsic nature of 
eternity, deathlessness, refuge, shelter and so on is 
well proclaimed. 

Page 338. Nibbana is ageless (and) permanent. 

The life of the Buddha by Edward J., Thomas M.A., 
D. Litt, (1927). 

Page 197. Nirvana — The state to which the 
monk has now’ attained is the other shore, the 
immortal permanent) fixed state. The word 

Nirvdna blowing out, extinction, is not peculiarly' 
Buddhistic. For the Buddhist, it is, as is clear, the 
extinction of craving. 

From lust and from desire detached, 

The Monk with insight here and ■ now 
Has gone to the immortal peace. 

The unchangeable Nirvana state. 
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It is unnecessary to discuss the view, that Nir\ana 
means' the extinction of the individual, no such view 
has ever been supported from the texts and there is 
abundant evidence as to its real meaning, the extintion 
of craving in this life. 

Page 191. Amalam Padam — Nirvana the\ implied 
some state inconceivable to thought, inexpressible 
b\ language. F. N. (Professor Radhaknshna admits 
the silence of Buddha and speaks of his “ avoidance of 
all metaphysical themes ” ; but he holds that “ Buddha 
evidently admitted the positive nature of Nirvana.”) 

Sacred Books of the East Vol. XLIX b\ F. Max 
Muller, 

Buddha Chant a by Asvaghosh. 

Book XIV. Page 156, After accomplishing in 
due order the entire round of the preliminaries of 
perfect wisdom, I have now attained that highest 
wisdom, and I am become the all-wise arhat and 
Jina, My aspiration is thus fulfilled ; this birth of 
mine has borne itself fruit, the blessed and immorta^ 
knowledge which was attained by former Buddhas 
is now mine. Possessing a soul now of perfect 
purity, I urge all living beings to seek the abolition 
of worldly’ existence through the lamps of the Law. 

Page 157. There has arisen the greatest ot all 
beings, the omniscient all-wdse arhat — a lotus, un- 
soiled by the dust of passion, sprung up from the 
lake of knowledge. 
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Page 1 7»S. When these effects of the chain of 
causation are thu& one b\ one put an end to, he at 
last, being free from all stain and substratum, will 
pass into <i bJissful Nirvajia. 

Buddhist Mahayan text P. II Sukhavafi Vyitha, 

Page 29. “ Hence, O Anand for that reason that 

Tathagata is called amitdbha (possessed of infinite 
light), and is called amitprabha (possesssd of infinite 
splendour), cimitaprabhds (possessed of infinite brilli- 
ancy, asamdptaprabhd (whose light is never finished) 
amau^ataprabhd (whose light is not conditioned).” 

Buddhachar\a Hindi b\ Sadhu Rahula Sankrit- 
ya\.in 1988 S. V. 

Page 56. Adittapanya\<i sutta tS. N. 4.5-J-6) 
Defectless — realisable not In an\ other help— nirvana 
—seeing it, I became disattached from the seen and 
the destroyable. 

I have given above some extracts about Nirvana, 
from the Buddhist works which I could find for stud\. 
r shall hereafter show that authoritative Jain books 
declare nirvana to be a similar condition. 

Vccording to the Jams, Nirvana is a condition of 
sonlrfree from all bondage of Karinas, all impure 
thought activities bringing inflow of Karmas, devoid 
of all kinds of finC and gross bodies, being cessation 
of all the worldly miseries, fully blissful, peaceful, 
enlightened and eternal, without fall. 
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To show this, I proceed to give some references 
from authoritative Jain v\orks. 

(1) Sainayasdra h\' Kiiiida Kundachar\a. 

ftronrt ii I ii 

Vandittu saz^va sidlhe dhuvamamaJ inanovamam 
gadimpatte, 

Vochchhdrni samaya-pdhiida minamo siidakevaJi- 
bhanidam. 

I shall describe the Samayasara book as uttered 
h} saints with complete scriptural knowledge, aftei 
bowing down to all the liberated ones who ha\e 
attained to a condition which is eternal, pure and 
unrivalled.*' 

■2) Ashta-Pdhuda b\ the same author. 

♦ • *N •\ 

cfHOT STUTrT I 

n R ii 

Damsana anantanana mokkho natfhattha Kamma- 
handhena ! 

Nintvania gunamdriulo, arahanto eriso hoio* 

The worshipful in Nirvana is possessed of 
inhnite conation, intinite knowledge, has destroyed 
the eight kinds of Karmas and is full of unrivalled 
attributes.’* 


sfltmKTJT ii ^ ii 
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Jara-Vdhi Jamma-maranam chaijgai gamanam cha 
pimna pavanchan 

Hantena dina kammam hai- nainnaayan ha 
a reliant a, 

“The worshipful has destroyed old age, disease, 
birth andi death, and wandering in the four condi- 
tions of life, as well as merit and demerit, and the 
Karmas, and is full of enlightenment.” 

1 

^ ii ^ ii 

Bhdveh bhdva sitddham, appd suvisuddha niin- 
null am chaiva 

Lahu changai chaiinam Jai icliehhaya sdsayani 

sHkkhani. 

“If you desire immediate eternal bliss, and free- 
dom from the four wwldly conditions, then meditate 
upon the utmost pure ^nd defectless soul with pure 
thought activities.” 

^ ^ -tl#S3 ^ 1 

^ ^ JT^ II II 

Jesim Jiva salidvo, natthi abhavo ya sahbalid tassa, 
Te hotiii Bhinnadeha, siddhd Vachagoyar madidd. 

“ They are the perfect liberated ones who are 
full of their own nature, never become devoid of 
that, quite free from bodies and are indescribable.” 

m ^srri^i^or ^ ^ g;oT I 

JTom - ii \ ii w. 
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Jam Jdniima J oi-J oattho Joiiina anavarayam^ 
Ahhdhdha manantam, ancfvamam havai nibbdnam 
“The saint, who having known Him — (the pure 
soul) continually realizes Him, deeply absorbed in 
concentration, attains Nirvana which is painless, eternal 
and unrivalled.” 

^ II \ II 

Malarahio Kalachatto, atuzdio kevalo vistiddhappa, 
Parainapado paramajino sivamkaro sdsao siddho, 
“The perfect liberated one is pure, bodiless, with- 
out beginning, independent, sacred, the highest situated, 
the highest conqueror, blissfull, and eternal.” 
Panchdstikdya b}' the same author. 

^ninrirfi- irni ftrorwf^'jr i 

f&rssrnii^T: ii vs^li 

Uva Santa khina molio nmggam Jinabhasidena 
samuvagado, 

N dndmimaggachdrt nibbdnapuram vajadi dhiro, 

“ A fearless one, who having followed the path, 
declared by the Conqueror, has subsided (and then) 
destroyed delusion, walking on the way of Light, goes 
to the "city of Nirvdna.'" 

Niyamasdra by the same author, 

STsgrr^lTf IJwirqT^ I 

II || 

wnr i 
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tiTR sTom ?r%gnc tti foi^rnr li ii 
wiw wtir or I 

tin% rr%^ foissjm ii ?vs\ ii 

nr^ ?CTJT nrtF^OT ^^Tfor I 

""if^ d%^ f^rs^ li K^o ii 

Ahhabahahamanindiya 

manovamam ptmna pava nimmukkam 
Punardgamana Virahiyam nichcham 
achalam andlamham (177) 

Navidukkhain Navi stikkham 
navi pida neva Vijjade Bahii, 

Navi mar^iam navi ja?ianavi 
fatthevaya hoi nibbdmm (178) 

Navi indiya vvasaggd navi mohd 
Vimhiyo na hidddya. 

Navi tanhd neva chhuhd tatfhevai 
havadi nibbdnam (179) 

Navi Kainmam nokaminam navi 
chintd neva attarudddni 
Navi dhamma sukkajhhe ftatthevai 
havadi nibba7jam ( 180 ) 

Nibbana is without obstruction, not cognisable 
by the senses, unrivalled, devoid of merrt and demerit, 
not liable to rebirth, eternal, steady, independent,” (177.) 

** Where there is neither pain, nor pleasure, nor 
miset)*, nor obstruction, neither death, nor birth, there 
only is Nirv4na7' (178). 
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‘‘ Where there are not sense organs, nor any 
afflictions, neither there is delusion, nor wonder, nor 
sleep, neither thirst, nor hunger, there only is 
Nirvana.’^ (179). 

‘‘ Where there are neither material Karmas, nor 
any bodies, neither anxiety, n6r painful nor wicked 
concentration, neither even good nor pure concentra- 
tion, there only is Nirvana.” (180) 

TattvdrtJuxsutra by Umaswami. 

Bandahitvdhhdva nirjari^bhydm Krifsna Karma 
Vipramokso mdksah. 

Liberation is freedom from all the Ka»*mas on 


account of cessation of causes of bondage and shed- 
ding off of all the Kaimic matter.” 


Ratnakaranda Sravakdchdra by Smantabhadra 


Acharva. 




Sivainajara maraja maksaya mavydbddham 
visoka bhayasankam 

Kdsthagata sukha vidyd vibhavain vhnalam 
bhajanti darsana saranah, (40). 

“ Those who are purified in right belief enjoy 
Nirvana which is blissful, devoid of old age, disease, 
destruction, obstruction, sorrow, fear and doubt, and 


is pure and full of the glory of highest happin^s^^ 
and eTrHghtenment.” 
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The introduction to Sarvdrtha Siddhi by Puj\a- 
pada. 

^nrinT: 

3T ?%? gr gor 3T5?rRT«i ^ a rgr f^d^ 

arg^idi II 

Niravascsa nirdkrita Karmamala Kalankasya 
asarirasya dtmanah achintya svdbhdvika jnanddA giinaui 
avydhddha sukham atyantikam avasthdntaram moksah, 

“ Liberation is the extremely highest condition, 
full of unthinkable inherent attribute of knowledge 
and unobstructed bliss, of a soul w hich becomes, totall\ 
fne from the defect of Karmic dirt and is liberated 
from bod}'/’ 

Samddhi Sataka b}' the same author, 

krtr I 

^^ 1% II % II 


Nirntalah Kevala siddho viviktdh prabhuraksayah 
Pannesthi pardtmeti paramdUne svaro Jinah. 


“ The liberated One is pure, independent, perfect, 
free, lord, indestructible, in the highest position, the 
greatest soul, the highest soul, glorified and Coii' 
queror.” 


rrerkra- 


1 

It 


Muktirekdntikt tasya chitta yasydchald dJintih 
Tasya naikdntiki muktiryasya ndstyachald dhritih 
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“ The highest Nirv4na is His who has unshakeable 
steadiness of mind, and Nirvana is not » his, who has 
not unshakeable steadiness of mind.” 

Purushdrtha siddhiupdya by Amritchandra 
Acharya. 

f^^T^rnr: II II 
II II 

Nittyainapi nirupalepah svarupa samdvasthito 
nirupaghdtah, 

Gaganamiva parama ptuiisah paramapade sphnrati 
Visadataniah (223). 

Kntakrityah paraimpade paramdtmd' sahalavisaya 
Visayatmd 

Paramdnanda mmagnd jnanainayo nandati 
sadaiva, (224) 

‘‘ (The liberated one in Nirv^ra), is always dirtless, 
rightly fixed in one’s own nature, without obstruc- 
tion, quite pure like the sky, the greatest soul, 
enlightening itself in that highest position.” (223). 

“He has done what was to be done; He alw^ays 
glorifies himself in that highest position, being the 
greatest soul, penetrating to all the know'able objects, 
full of knowledge and absorbed in highest bliss.” 
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(10) Tattvdrthasdra by the same author. 

JTt% II II 

ii 'ao h 

Punyakartnavipdkdchha sukhamistendriydrtha jam, 

Karmaklesh Vimokshdchcha Mokse mkha mamit- 
tamam, (49) 

Lake tatsadraso hyarthak Kritsne pyanyo na vidyate, 

Upamvyeta tadyena tasmdnnirupamamsmntam. 

“ Pleasure due to agreeable sense object is enjo}'ed 
on account of the ripening of meritorious Karmas, 
while the Highest Bliss in Nirvana is due to free- 
dom from the miseries of karmas. There is uo such 
object in the \\hole universe ^^hlch can he conipdrcd 
with NirvUna; therefore it has been said to ]x‘ un- 
rivalled.” 

Samayasdra Kalasa by the same author. 


«frt i 


Bandhf^chchheddtkalaya datidam jnoksa m<iksayya 
metana, 

Niftyodyota sphutita sahajdvasfha tnekdnta 
iuddkamy 
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Ekakard svarasa bharato atyanta gambhira 
dMram, 

Purnam jmnam jvallta inachale svasya Imam 
mahimnu 

“ On destruction of bondage, shines forth, Nirvana 
which is incomparable and indestructible. It exposes 
itself eternally enlightened in its own nature. It is 
purest, full of unique self produced nectar, very deep, 
contented, full of know ledge ; unshakeable and absorbed 
in its own glory.” 

Srdvakdchdra by Sri Amitagati Acharya. 

jRsa?: ii 

Ndkinikdyastuta Pada kafnalo dirna duruttara bhava 
bhayadukkham, 

Ydti sa bhavyomitagati ranaghdm inukti manas- 
vara nirupama satikhyam, 

“ The deserved enlightened one at whose lotus 
feet bow the assembly of celestials, attains Nirvdna 
which is beyond the unbearable and deep mundane 
fears and miseries, is sinless, and full of eternal and 
unrivalled bliss.” 
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Bkatva Bhdvana by Padmanandi. 


g trarfNfr ii H 


Moksa eva sukham^ sdksdttachcha sddhyam mmmtk- 
subhihj 

Samsdretratu tanndsti yadasti hhalu tannatam. 

'' Nirvana itself is Bliss, which should be procured 
by those desirous of liberation. That is not found in 
this world ; what is here verily is not that.” 


Siddhastuti by the same author. 




m.!||Sl T ^ 





Te Siddhdh paramesthino Visayd Vdchdimtasfdn 
prati : 

Pray 6 vaclimi yadeva tatkhaJu nahhaayd 
lekhya mdlikhyate, 

Tanndmapi imide smritam tata ito hhaktydtha 
vdchdiitd 

Stesdtn stotra midam tathdpi Kritawdftamhhoja 
nandt mtmih. (29) 


“Those perfect liberated ones are not objects of 
speecU ; whatever description is given about them is like 
drawing a picture in the sky ; but as their name ever 
procures happiness, therefore Padmanandimuni has 
has praised them on account of devotion,” 
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“ Ekatva saptati ” by the same author. 

_____ Sk V » ♦ V _________ 

^ II It 

y adavyaktamahodlidndm Vyaktam sadhodha 
chaksusdm, 

Sdram yat sarva hastundm namastasmai 
chiddtmane. 3. 

“ I bow to that pure soul which is the best of 
all the substances and can be realised by the wise but 
can not be realised by the unwise/’ 

fi[<h<!Q'i05*4CciiTh; i 

il il 

Vikalpormi hharatydktah sdntaJi kaivalyaniasritahy 
\ Karindhhdvehhaveddtmavdtdbhdvesamudravat, 26. 
‘‘ The soul, on the destruction of the Karmas 
becomes peaceful and independent, being freed from 
the variety of thoughts, like a sea free from winds.” 

^ fe-miridS II «\9 II 

Samsdra ghora gharmenasadd taptasya dehinah^ 

Y antra dhardgraham sdntam tadeva himasttalam. 47. 
“ To those who are ever scorched by the intense 
heat of the w^orld, nhvdna is a peaceful place cool 
like the snow.” 

i 

II %o II 

Nissariram nirdlambant nissahdam nirupddhi yat, 
Chiddtmakam param jyotir avdngmdnasa gocharam 60. 
5 
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(The liberated one), is bodiless, independent, 
soundless, defectless, full of Knowledge, the greatest 
light, not realisable by mind, and indescribable.” 

“ Apia svarupa'' 

STO gfiPTt ^ ^ few* II II 

arm ^wroir ^W5r: se^: ii at ii 

^ivam parama Kalydnam nirvdnam sdnta 
maksayam, 

Prdptam muktipadam yena sa sivah 
parikirtitah 

Sarvadvanda vinirmuktam sthdna mdtma 
svahhdvajam 

Prdptam parama nirvdnam yendsau sugatah 
smritah. 

He is praised as Siva, when he has acquired 
the state of liberation, which is peaceful, blissful, and 
indestructible. He is remembered as Sugata, when 
he •'has attained the highest nirv§.na, which is devoid 
of all misfortunes and is a natural condition of the 
soul.” 

“ Sara samuchchaya ” by Sri Kulabhadra Acharya< 

«rraRr H » 

Indnya prasaram rududhva ^vdtmdnam 
vasamdnayet 
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Yena nirvana saukhya^ya hhdjanam tvam 
prapatsyase. 

“ After having checked the spreading of sense 
desires, have control over thyself, then thou shalt 
enjoy the happiness of nirvana,* 

(18) Tattvdnusdsana by Achar^^a N4gasena. 

55T ?nsTraTsi|n1^ g»»n: ii \\ 

I 

II II 

?prai?*TR ^ <l*aif^'iilH. I 
3 iR^ f 5 ir;$rag^ ^51^315:11 11 

11 11 

II II 

Atyantika svahetoryo vislishd jiva karmanoh 
Sa moksahphalametasya jnandddhyd ksha- 
yikd gundh 230. 

Svarupdvasthiti pumsastadd prakhsina karmanak 
Na bhdvo napyachdttanyam na chaitdnya manar- 
thakam 234. 

Trikdla visayam jneyamdtmdnam cha yathd 
sthitam, 

Jpanan pasyancha nisshhamudaste sa tada 
prabhu 238. 



ti si^Stor«fr>r: 


gfwrgr ar 
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Ananta jnana drig vtrya vai trisnya may a 
mavyayam 

Stikham chdniibhavatyesha tatrdtindriya mack- 
chut am 239. 

At may attain nirdhddhamatindriya manasvaram 

GJiati karmaksaydd bhutain yattan indksa sukham 
vidiih : 242. 

“ Complete separation of the soul from Karmas and 
their causes is Liberation ; it results in the attainment of 
pure attributes (such as) knowledge etc.” 230 

“ When Karmas are destroyed, the Self becomes 
steady in its own nature; there is neither annihilation, 
unconsciousness, nor useless consciousness.” 234. 

“The Lord in that condition perceives and knows 
Himself and the other knowables, as they are, with refer- 
ence to their past, present and future conditions but 
remains unattached.” 238. 

“ There that Self realises the eternal bliss which 
IS full of infinite knowledge, perception and power, 
is independent of sense enjoyment, free from craving, 
and IS never destroyed.” 239, 

“ The bliss in nirvana is independent, unobstructed, 
aboV'e sense gratification, eternal, sprung up on the 
destruction of the destructive Karmas.” 242. 

The above quotations with reference to nirvana 
from the Jain scriptures, will clearly show, that the des- 
cription of nirvana is similar m the Jain and Buddhist 
-scriptures. 
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The Buddhistic literature describes nirvana as 
enlightenment, eternal, immortal, peaceful, blissful, 
unshakeable, devoid of birth and death, out of mind 
and speech, free from asavas, free from craving 
unattached, defectless, painless, pure, independent, non- 
material, birthless, the highest condition, island, best, 
deep, realizable by the wise etc. The same attributes 
are applied to nirvana in the Jam literature also. 

All defects, delusion and ignorance found in 
mundane life are completely destro3’ed. Only the 
indestructible nature shines out. From the philoso- 
phical point of view the nirvana of both the systems 
is the same. In the Jam scriptures it is further said 
that the liberated and perfect souls go upward and 
stay on the top of the universe eternally and their 
extent is a little less than that of the last body m 
the meditative posture. This statement has not been 
found by me in the Buddhistic literature. But the 
real inherent nature of nirvana in both the systems 
appears to be the same without an} difference whatso- 


ever. 



CHAPTER II 

EXISTENCE OF THE SOUL 

Although the Buddhistic literature does not contain 
an explicit description of the soul, still, if it is minutely 
searched, it will be found to contain enough to show 
that the Buddhistic conception of the nature of the 
soul is the same as is described in the Jain literature. 

We have shown in the proceeding Chapter that the 
niT^vdna of the Buddhists is not annihilation, not total 
non-existing, but it is something positive. When it 
is something, the next point to decide is whether it 
IS matter without consciousness or something possessed 
of inherent consciousness. ' It cannot be matter ; it is 
not a material substance devoid of consciousness because 
nirvana is attainable only by one who has right enligh- 
tenment, through Prajna, self analysis, or self discern- 
ment. It must therefore be a conscious substance. 
Ritpa (form), sanjna ("sensation), vedana (feeling), 
samskdra (contact) and vijndna (impure consciousness) 
are the causes of mundane wanderings. When these 
causes are all destroyed, what remains is nothing else 
than the pure Self or the Soul. Whatever qualiftcations 
of the pure soul are mentioned in the Jain Scriptures, 
are the same as are in the Buddhist scriptures attri- 
buted to the state of nirvana. Nirvana is synonymous, 
identical with the pure soul. As in the Buddhist 
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literature so m the Jain scriptures also, it is said that 
in respect of the attainment of nirvana, or the ultimate 
purity of the soul argument cannot find it, mind cannot 
reach it, speech cannot describe it. The pure soul i? 
only realizable by the Self. 

In “ Samddht Sataka ” the Jam author Pujya 
pada Swami 3a3"s : — 

11 I**. II 

Yatparaih pratipddydham yat par an pratipddaye, 

Vnipatta chesHtam tanine yadaham mrvikalpakah. 

‘‘ The notion that, “ I can be kno\^n by the others ’ 
or that I shall make it known to others is the utter 
ing of a mad man like me, because ‘ I ’ am beyond 
thinking. (I am only realizable by myself.)” 

In the Jain literature, the description of the soul* is 
given in a direct manner. In the Buddhist literature 
though no direct"* mention of the soul is found, it is 
described in an indirect wa}s in the enunciation of 
Nirvana. In the Jain Literature also indirect mention 
of the soul has been made in many places. The same- 
author Pujyapada Swami says elsewhere in 
pataka'" thus. 



MCJUrWH; ii \o it 

Sarvendriydni sayyamyastimitendntardtinand, 
Yatksanampasyatobhdti tattattvam paramditnanah . 
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“ After having brought under control ai! the senses, 
and after a steady internal insight, whatever is then 
realized is the true nature of the pure soul/' 

This worldly .being grasps different objects through 
the live senses and the mind, and is plunged in delusion, 
lust and hate and is the’-efore always aw^ay from its own 
Self. If he restrains himself from attending to these 
SIX organs, then what is realizable within, is nothing but 
the pure soul or the mrvdna. Take the case of a man 
living in a house with six window's. He always looks 
outside through one or more of those window’s, but 
never looks within. If he would divert his attention 
aw'ay from the windows, and look inside he w'ould see 
all that is within. In the same way when one becomes 
non-attached to the six organs and attends within, he 
Bads his owm Nirvana or the pure soul within himself. 
In the Buddhistic Literature, such indirect description is 
made with the purpose of diverting attention from the 
Non-self to the Self. There, one is asked to relinquish 
all the causes of dsavds, i.e. impure thought activities, 
to get rid of delusion, lust and hate, to follow full 
chastity, to practise perfect concentration, to have 
perfect equanimity, to be totally non-attached, and 
to have perfect meditation. He is asked to have no 
attachment to transitory conditions which rise and fall. 
To be non-attached to all the flittering objects, is to 
be absorbed in one’s own Self. 

I shall show by quotations from Buddhist Literature, 
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how one has been advised to be non-attached to the 
other, the non-self, and to be bent on reaching the 
goal of Nirvana. 

Another fact which appears in the Buddhist Litera- 
ture IS that it has not taken up the subtle questions 
of metaphysics, which stand on the basis of intellect 
or argument, and has avoided all controversial points. 
It has mostly dealt with matters, that may be easily 
understood by the ordinary public, so that they may 
easily understand, and try to walk on the Path, It has 
mostly described four things; (1) What is pain? 
(2) What IS the cause of pam ? (3) What is cessation 
of pain ? (4) What is the means of cessation of pam ? 
The utility of such desqription is this that the student is 
saved the difficulty of discussing different views of 
different systems of philosophy, and easily engage 
himself in following the path, with the result that he 
reaches the same goal, which w^ouid have been reached 
also through subtle metaphysics. On giving deep 
thought, he gradually understands the su^ tie philosophy 
also. We shall take some examples from Buddhist 
Literature. 

Patthapdda Sutta of Digha Nikdya. 1 ; 9. 

The translation and purport of which has been 
given in the Hindi book “ Buddhacharya see /pages 
189 to 199. 

** Patthapada asked the following questions of 
Gautam Buddha (1) Is the universe indestructible ? 
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(2) Is the universe destructible? (3) Is the universe 
finite ? (4) Is the universe infinite ^ (5) Is the soul 
same as the body? (6) Is the soul aiiother, and the 
body another? (7) Is Tathagata born again after 
death ? (8) Is Tathagata not born after death ? Buddha 
replied that these questions were not to be discussed. 
Gautama says in these words, Patthap^da, they are 
not useful ; they do not lead to virtue ; they are not 
causes of chastity, or self-absorption, nor do they bring 
non-attachment, nor cessation of miseries, nor they lead 
to Nirvana ; and therefore I do not describe them/’ 
Again Patthapada asks : “ What has the Lord Buddha 
described Then Buddha says, Patthapada : It is 
misery which I have described; the cause of misery, 
the cessation of misery, the means of the cessation 
of misery ; this I have descnbed. Patthapada, this is 
useful, leading to Virtue, procuring chastity or self- 
absorption, bringing non-att|Lchment, causing cessation 
of pain, leading to passionles^ness, providing knowledge, 
making intellectual, and leading to nirvana ; therefore 
I have described.” 

Although, Jain Literature has given a veiy^ fine 
description of the substances, still it is said that 
the description is of three kinds Heya, avoidable, 
Upadeya, adoptabie, Jneya, knowable. Out of these 
three, he who is desirous of liberation, should pay his 
deep attention first to the former two. He .should 
know what are the causes of misery, and what lengthens 
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A^orldly wanderings, and then after having understood 
them properly and without vacillation try to avoid those 
causes ; and he should also know the means which bring 
destruction of mundane conditions and lead to nirvana 
and after having understood them properly and assuredly 
try to adopt those rules. 

The know'ables, he may iry to know according 
to his common sense and intellect. If any subtle 
matters are not capable of being grasped by his 
understanding, he should not be sorry or uneasy on 
that account. Necessary it is to know the avoidable 
and the adoptable as Saint N%asena says in his 
“ Tattvdmisdsana,'' 

ii ^ ii 

tl IJ ^ - B , I n 11 - ■ 1- IIII 1 . I 1 

5^ II « II 

V, * 

II II 

Tapatrayopa taptebhyd Bhavyebyah stva sarmani 

Tattvam heyamupdd^yamiti dvedhahhyadhadasau 3 

Bandho nibandhanain chdsya heyamitvupa 
darsitam, 

Heyamsyadduhka snkhayor yasniadbtjamidam 
dvayam 4. 

Moksastatkdranam chaita dnipadeya muddhritam^ 

Upadeyam sukhain yasmddasmdddvirbhavisyati 5. 

'‘In order that the deserved ones who are afflicted 
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with the three afflictions -of birth, decay and death, may 
attain the bliss of Nirvana the principles to be observed 
are said to be of two kinds, avoidable and adoptable/’ 3- 
Bondage and its cause, are said to be avoidable, 
because these two are the seeds of the avoidable, pain 
and pleasure.” 4. 

Liberation and its cause are said to be adoptable, 
because from them will arise the adoptable bliss.” 5, 

To show W'hat Buddhist Literature has directly 
or indirectly said about the soul, let us take a few 
examples. 

(1) Sanyukta nikaya No. 4, page 400. 

Avdkata sanyuktam No, 10, 

3TSI ^ 

w-ifrfr ^ I 

ft: sr??!- 

raft" - sitrftr 1 srsi % 

qftssrrsrsht wrftr. ^ sttwt 

wrm sr^s'nlcr^ trftssrrar^g' tpr^ st ^ 
art sTrsi- 

^ 3T?5!iTrTft. s?n^®qr-^ sn^ ^mon 

'Ti^sqTjr^^ 5Tr«rTnfftr gir 

^ srft^ *eJRTT Sn^PSTT ^ t# 
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qfls<arai*>^ srfwr^jlf 
55mT^ sTrsrmfir srf^ ^ ^ 

orror^ ^qr^R ^j^vrwT 3r?raTf^. ^ ari 
apsigr^iTRH ’Tf^arrsr^H 5ic?i-aTf^ 5fr 5r?^wif^ 
sfT^ a i -5g» Tt f r ^ ' i fr^ % ^rmfeR 
%TR^ sn^njjT sr^ ^ q^ifl 5T?«itRr. 


Atha Kho Bachchagotto parihhdjako yena hhagaim 
tenupasccnkami, Upa sanka mitvd hhagavd saddhim 
sammodi, sammodaniyam Katham sdra ntyam Bitisdrat- 
vaekain antam nisidi, ekam ant am nisinno kho BachcJi- 
hagotto parihhdjoko Bhagavanfam etadavocha — Kim nn 
Kho bho Gotam, Atthattdtu Evanmffe Bhagavd ttinhi 
ahosi. Kim pana hho Goiama nattahattdti dutiyampi 
Bhagavd tiinhi ahosi, Atha kho Bachchha gotto part- 
hhdjako utthaydsandpakkdmi, Atha Kho dyasma Anando 
achirapakkanto Bachchhagotte parihhdjake Bhagavanfam 
etadavocha Kim nu Kho Bhante Bhagava Bachchha- 
gottassa Paribhdjakassa panhan piittham na Vyakasiti 
ahain ananda Bachchhagottassa paribhdjakassa atthat- 
tati puttho samano atthattau Vydkareyyain ye te 
Ananda Samand Brahmund sassada vddd tesain etam 
saddhim, abhavissa. Aham Bachchhagottassa paribha- 
jakassa natthattati put^o samano natthattati Vyakarey- 
yam ye te Ananda samand Brahmand Uchchhcda vddd 
tesdm etam saddhim abhavissa, 

Ahamchananda Bachchha gottassa Panhhajakassa 
atthattati puidio samand atthattati vyakareyyam apt tu 
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fyic fciiH (Zfiuloj'iid'iH ccbhdvissci ^tci?icissci tcpadcry^i scivvc 
dhamma anattdti nolie tamhhante Ahanvchdnanda 
Bachchhagottassa Paribhajakassa Natthattati piittho 
samanonatthattati Vyakareyyam, Samimidhassa Ananda 
Bachchhagottassa bhiyyo sammohdya abhavissa ahatne 
ifinici ptibbc cittd so ctdtJii ficttthitit 

“ Once a Bachchagotta Paribrajaka went to Buddha, 
met Him and after talking pleasantly, sat aside and 
asked the question, “ Gotam, Is there a soul ?” On this 
Gotam did aoI reph\ but remained silent. Again he 
asKed, “ Gotam ’ Is there no soul.” Then even he 
remained <='ilent. Then, Bachchhagotta got up and 
went aw'ay. Just after his departure the Bhiksu Ananda 
asked the Lord, “ Why did you not reply to the 
questions of Bachchhagotta.” Then Lord Gotama said 
“ Ananda, if in reply to the question oi Bachchhagotta 
‘ Is there a soul,’ I told him, * there is soul,’ then 
O x\nanda I would have sided with those saints and 
Brahmans who maintain things (totally) indestructible : 
and Ananda ! if I had replied to the question of 
Bachchhagotta ‘ Is there no soul ’ .hat ‘ there is 
no soul,’ then I would have sided with those 
Saints and Brahmans w’ho maintain that every thing 
is transitory and destructible. Ananda ^ if I would have 
replied to the question of Bachchhagotta that there is 
soul, then would that saving of mme be correct when, I 
had said that for acquisition of Truth all things are not 
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the soul. Ananda said it would have gone contrary 
to that. 

And Ananda i if I would have replied to the 
question of Bachchhagotta that there is no soul then 
he would have been perplexed thinking that he main- 
tained the soul which is denied now.” 

The above conversation requires a caretul and deep 
thinking. The reason why Gotam Buddha did not 
reply to the questions of Bachchhagotta, and reniained 
silent, appears to be, that he avoided a discussion 
on these points, and further his mode of silence showed 
to Bachchagotta that the soul cannot be known by 
talking, but has to be realized. 

His first reply to his near disciple Ananda shows 
that Gotam did not take a one-sided view, did not 
maintain that the soul was absolutely indestructible 
oi destructible. As stated in Jain Philosophy, the 
soul according to him had both the attributes of 
permanent existence, and changeability. From the 
point of view of its nature, the soul is indestructible, 
while at the same time from its liability to change 
it is destructible. This is true of every existing sub- 
stance in the universe. If it be totally indestructible, 
no change is possible, if it is totally destructible, it 
cannot exist We see that substances are ever existing 
and still changing. To maintain both the predicates 
is the real Truth. The Jain Saint Samantabhadrg, in 
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his book “ Aptamimamsa ” seiys on this point as 
below : — 

^R'^rflTg: U sr^rrOT ^ rTrqi;^ II ^VS I! 

W-sf^ : i 

sitqfiiirraviTgRT ii II 

Nittyatve Kdntapaksepi Vikriyd nopapadyate, Pncgevi 
Kdrakdbhdvah Kva pramd?ia'in Kva tatphalam (37) 
Ksanikaikantapaksepi pretyabhavadyasambJiavah , 
Pmtyabhij nddyabhdvanna Kdrydrambhah 
Kndahphal q.m (d1) 

If a substance be said to be totally indestructible, 
than^no condition or change is possible. There cannot 
be any action, as there cannot be then the doer or 
object of any action. Neither can it be proved nor 
can it be believed in because there will be no modifi- 
cation even in knowledge. And if a substance is 
maintained to be totally destructible, then there cant 
be rebirth, and no recognition : neither can any action 
be commenced, nor can any result be achieved.’’ 

A substance is to be understood by the many-sided 
view of Syadvdda Logic (syad — from some point of view' 
V4da-speaking). Soul is indestructible as well as des- 
tructible, IS the view to be inferred from Buddha’s first 
reply to Ananda. His reply to Ananda further show’s 
that all the worldly conditions of the soul are transitory. 

If Bachhagotta had been told in reply that ‘ there was 
soul,’ he might have taken the fleeting conditions to be 
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the soul and may not have thought further, and if 
the reply had been that there was no Soul, he 
might have been bewildered and might have turned 
a materialist or an atheist. 

This description of Sarny utta Nikaya clearly shows 
that Gotama believed in the soul, just in the same 
way as the Jains did. To take an illustration. As regards 
its composition, gold is indestructible, but as regards 
its modihcations or conditions, it is destructible 
J ts own inherent attributes are permanent, but it may 
be moulded into any form, or changed into any alloy. 

Samyutta Nikaya of Sutta Pitaka “ Chando 13,’' 

The Pali words are : — 

Tasmddih dnafida attadipa Viharatha attasarand 
atianfia sarand dhamnui dipd dhamma sarand ananna^ 
sarand, 

“ Therefore, O, Ananda, walk in the Isle of Self ; 
Self is the safe refuge, there is no other place of safety, 
Dharma (Path of Nirvana) is the Isle. Dharma is the 
place of security. There is no other place of safety.” 

These above wwds show that one’s own pure soul 
should be taken to be an Island or a right resort, and 
the nature of soul which is Dharnta should be taken 
as an Isle or a place of safety, 

7 
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Maijhima Nika\a sutta pathana Ma^a pariydya 
mtta. 

The \N hole sutta hein^ careftill\ read would show 
that he who maintains that anything other than the 
true self is the soul, is ignorant, while he who believes 
all the non-self to be the non-self is the' wise. Let us 
give a quotation. • 

tr«i€ 

rnroi%, 

srfvT^^; t 3t ^rni.. 

< T ^ T f^ g[?TW. 

^ r*T^ 3T3^ tr^nuTT^ 

sr fasj it J n ft , qsafir 

3Tf*nffFI ITT TTf^. ITT *Tf^, JTT 

jrf^, wf% mk m jrf^, m ^ 

?reT=rT% . .anq 

. . . ^. . .3TT«Ty HTU^dH . . . (^ssrr^^ I'M d4. . . . f^. . . .^. . . 
TTT aTPTflR# ; ?T i cT^^nf^ ^Tlil . 

Bhagaica etadavocha-ariyadhammaasa akovido 

pathavtm pathavito sanjaiiati^ pathavim pathavito 
nanjnatva pathavim ma?mati, pdthaviyam mannati. 
pathavito maniiati, pathavim meti mannati pathavim 
abhuiandati ; tarn /lesso'/ie^w apari jiiatau^assaff Vadami 
dpam tejam Vdyam. bhfdi, deve. dkdsanan chd 
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yatanam Vijndndndhaytanam.. . .siitam . , . . 

ahhinandati tarn Kissa hetu-dparijndtam tas&dti vaddnii,, 
Yopi so hhikkhave bhikkhu amittaram yogakhemam 
patthayamano vihamti sopi pathavim pathavito abhijd- 
nati : pathavipathavito ahhijnaya pathavim trd manm, 
pathaviya ma maimi pathavito ma inanni > pathavim 
meti md manm^ pathavim ma ahhinandati , fair kissa 
hetiL ; panjneyyam tassdti vadami apam .dejam,, vdyain 
..bhaze...deve. .akasanancha yatanami..dtttha. sutam 
...ma ahhinandati tarn kissa hetu ; pad jney yam tassati 
vaddmi. 

Bhagavan Gotam said, He \\)io is not learned 
in Ar}^a Dharma (The Truth) knows earth as earth ; 
Knowing earth as earth, he maintains earth (as him- 
self), he maintains (himself) m the earth, he maintains 
his use) from the earth, he maintains that earth; 
belongs to him, he welcomes earth. In this way he- 
deals with water, fire, air, all the w'orldly beings, 
celestials, space, consciousness (derived through senses 
and mind), all objects capable of being seen or 
heard. He welcomes them all ; because he is ignorant, 
thus I stiy. ' And again O Monks ’ That Saint, who 
walks after having known that Nirvana is the best and 
realisable, by concentration, also knows earth as earth ; 
and having knowm earth as earth,/ he does not maintain 
earth (as himself), does not maintain (himself) in the 
earth, does not maintain (his use) from the earth, does 
•not maintain earth to be his own, he does not welcome 
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earth, because he is the Knower, thus I say. In the 
same way he does not welcome water, fire, air, all the 
living beings, celestials, space, consciousness (impure), 
all objects seen and heard ; because he is the Knower, 
so I say/' 

The above statement clearly declares that the pure 
Soul is what is Nirvana. All else than Nirvana or pure 
Soul is non-Soul. This is called Prajna Yiveka, bheda 
vijndna i,e. Self-analysis or Self-discrimination. This 
is Ae way to Liberation. 

The Jain saint Kunda Kunda Achdrya also says the 
same in his Samayasdra : 

^ i 

^ 11 II 

3tT ht qrm i 

srw q rf ^^ ii ^Vi n 

Savve karedi Jtvd ajjhavasditena tiriya neraiye, 
Devamanuvepi savve punnam pdvant aneyavikam, (297) 
Dhammadhammam chataha Jivdjiva alogalogamcha 
Savve Karedi Jivo Ajjhavasdnena appanam, (292). 


Jd sankappa viyappo ta Kammam Kunai amh 
mhajanayam, appasaruva riddhi jdva nahiyae parip* 
phataL {294) » 

‘‘ On account of wrong attachment, this (ignorant) 
being, maintains all the sub-human, hellish, celestial, and 
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human beings and different kinds of merit and demerit 
to be IS own. (291)* 

The (ignorant) being on account ol wrong attach* 
ment maintains medium of motion and medium of rest, 
all the souls and non*souls, non-universe and the uni* 
verse as his owm, (292). 

So long as there are w’avering thoughts, he per* 
forms actions bringing merit and demerit so long as 
the glory of the nature of the soul has not been effulgent 
W'ithin him.” (294). 

These Jain passages also show' that all else besides 
his ow'n pure self is not his ow'n self. To maintain 
all the others as himself or belonging to him is ignorance 
and wrong belief. 

Majjima nikdya alagaddiipama suita, 22. 

This Sutta also very nicely declares that all the 
other conditions are not the soul. 

All those impure thought — activities, feelings of 
pleasure and pain, perception and know'ledge w'hich 
arise on account of five senses and mind and the bodies 
formed ow'ing to their effects are included in the five 
skandhas of the Buddhists i.e., Rupa (body), Vedana 
(feeling pleasure and pain), Sanjna (perception through 
senses and mind),' Samskdra (mental activities) Vijiidna 
(consciousness through senses and mind). This sutta 
very beautifully contradicts the belief of self in these 
five shandhas. 

We give below a portion of this Sutta containing 
conversation between Gautam and his disciples. 
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Gautam Sa} s . — 

^ m sTisrw sn^w- 

w 'pr 31^ ^ H gri^ ; wi^ ; ^ qw 

arfti^ 5 :^ i^Ma nn w ^>T ^ 3 ^ ^nT^n%ig ; cw 
jw. ui^-st ^ 3iw!f^ ^TTf q:^4^ f it f% 

jT>9n?i ^!?5TT (^ qr wt %. . .^rai^raRi 

an'NtTqif^ ^T^qp: fsrsinqi snn^Pnf^- • ^ 

3Tf^qq%.- iarertf^: it f%i% ^ 3T€i?nWi»nT 

qf=,!^t. q ^ sTira qi qftfiqT ^ 

m qf^ it ff^ ^if '^:-«T ^ Wt . 5T 

3t%, h *r ^a^fTtf^-u;# ?pit ^ ^upq- 

^ qm% %^srr. • qrn% ^?rr > 

# 1 ^ . ^ t% ra?T^. - 

iT^ fvr5?a^ ^rrqr ^tq^r ^qi%q: 

qqqpr iq i sq ^ ra wq iqfcq^fq, 
fq^q^, i%qTqf%r fq ffe q qfa ? fq^ fqrafq, f^^- 
f^qrfq, fqg^ ^q ^■, ^^Jrrsrrfq, 

f#Tq dgtq t Rq , ^ ^TofH’; qrqt ?r«nsnqn%, wrqrfq 
q^nf^ q q q qqT?q q qr q^ ^tqr- 
fiqrq qfqpafq; f% q- wjq^q q 
firqqi^ q g 3 P^....lr^qT....q g< ^% .. .^qT.. -q 
gjq:T^..gqfp:i..q gtfT#. •fq^- -q gr^r^. -.q !% 
qqrrq fqqqi% : q fq% qqqq i% PT q;§ qn^ q 55 Fq q 
qr #sq qr qsnqqtq qj^w ; arr^r g g^«E 
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03 m f ^ orm oow srr ^- 

^rf^: 03 43 ^ 3t 4^ srar 3 

3 m 4 r4 OTT^. 03 ^ f43^ 4 3t g*iT^ 3 ^15353. . 
vif4^31%. 03 f4o=^ 3313131. 

Tam kirn mdnndtha hhikkhave : rupam nichcham 
va anichcham vate^ anichcham hhante ; yam pana 
anichcham dukkham va tarn stikham vati, dakkham 
bhante / yam pana anichcham dukkham vipari7iami 
dhaniinam Kail am nutam samanupassititm : etam mama, 
esoham asmi ; eso me attati, no hi etam hhante ; tarn Kim 
inanndtha hhtkkhave Vedanc, nichcha va anichcha vati 
sanjne nichcha va anichcha vdte . Sankhcird nichcha va 
amchchavati.^.Vijnanum nichcham Va anichcham vdti 
tasmadih bhikkhave yam Kinchi rupam atitanagata pack- 
chuppannam ajhattam va hahiddha va^ otarikam va^ 
sukUtmtam va hinam V a panitam va, yam dire santike va, 
savvam rupam : — na etam mama, na eso ham asmi na 
me so attati evam etam yatha bJiutam sammappajanaya 
datthavvanu Yd kdchi vedand ya kachi sanjna. Ye 
fce chi sankhara-Yam Kinchi Vijnanam. . .datthavvam, 

Evam passam bhikkhave sutava ariya sdvako 
rupastrtin nivvindati, Vedanaya nivindati, sanjnaya 
nivvindati, sankharesu nivindaH, Vijnanasmin niwin- 
dati ; nivvidam virajjadi, Viraja Vimunchati, Vimut- 
tasmin Vimuttam iti jnanam hoti ; Khina Jati, Vusitam 
Brahmchariyam, Katam Karaniyamj naparam itthatta 
yati, pajanatL 
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Tasm<xdih bhikkhave yam na tivnmhakam taw 
pajahath tarn Vo pahinam digharattam hitaya sukhaya 
Bhavissati ; Kificha bhikkhave na tiimha kain : riipam 
bhikkhave na tumhakam vedand,.,na tumhakam,.,sanjnd 
. na tumhakam .Vijndnam,,,no tumhakam.,. tam Kim 
manndtha bhikkhave : — Yam imasmin Jetavane tina- 
kattha sdkhd palasam tarn jano hareyyam Va da heyya 
va yathapachchayam Kareyya ; apime tumhakam evam 
assa : — ambejano harati ; va dahatti va yathapach- 
chayain va Karatiti : noh etem bhante tarn Kissa hetu 
— N am ' no tumhakam tarn pajahath : — S^ikha ya 
bhavissati. Evam svakkhato bhikkhave fnaye dhammo. 

Gotam — “ 0 Monks, uhich do you maintain, 
\Nhether the body is indestructible or destructible? 

Monks — 0 Lord, it is destructible. 

G. — Is that which is destructible, painful or 
pleasing ? 

M. — O Lord, it is painful. 

G. — Should we say of that which is destructible, 
painful, changeable, that it is mine, or that my soul 
is this ? 

M. — O Lord, not. 

G. — Is feeling indestructible or destructible ? Is 
perception indestructible or destructible ? Are mental 
activities indestructible or destructible ’ Is (impure) 
consciousness indestructible or destructible ? 

M. — O Lord, destructible. 
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G. — Therefore, O Monks, whatever body past, 
future, or present, external or internal, gross or fine, 
low^ or high, far or near, all this body — this is not 
mine, nor I am its, nor this is my soul. Thus should 
one see rightly to arrive at the best discrimination. 
In the same way all these feelings, perceptions, mentali- 
ties, consciousness (of past, present and future) should 
be thought of. O Monks, The Aryasravaka well 
versed in scriptures seeing thus, becomes non-attached 
from the body, feelings, perceptions, mentalities and 
consciousness. Being unattached, he gives up affection, 
becomes free from them through non-attachment, having 
thus freed mentally he realizes that he is freed — his 
birth is destro 3 ^ed, his Brahmachaiy^a (chastity or self 
absorption) is complete, whatever' w^as to be done has 
been done, here nothing else is mine, he knows this. 
Therefore, O Monks, give up that w'hich is not yours. 
By this means you will be happy and contented for 
a long time. 

O Monks — What objects do not belong to you ? 
This body, this feeling, this perception, these mentali- 
ties, this consciousness, all this is not yours. 

O Monks 1 If in this Jetavana forest, one may 
steal or break or destroy any grass, any stem, any 
branch, or any leaf, would you maintain that one has 
stolen you, broken you or destroyed you. 

M. — O Lord, no, w^e cannot maintain so. 

G. — Why will you not feel so ? 
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M. — They are not we, not ours. 

G. — O Monks, in the same way, give up all w'hat is 
not yours. 

You will happily live for a long time. 

Thus O Monks! This is my declared Dharma or 
Path. 

A consideration of the above description of seif 
analysis or self discrimination, will make it clear that 
only that pure soul which exists m Nirvana after 
destruction of all the non-soul objects is “ I or “ my 
Soul.” A wise man should realize this- He should 
give up attachment w^^-h all the other thought-activities, 
objects, ideas, fleeting different kinds of consciousness, 
pleasure and pain and all the other beliefs or con- 
jectures about the Soul. 

The above statement clearly proves the existence of 
the pure soul, or of the Nirvana or of the one who is in 
Liberation- The great Jain Saint Kunda Kundacharya 
has also described the way to Self-analysis in the 
following verses in his Samayasara : 

Ts > . ^ . ; - ^ Vrs . . « , 

«rraT it WT li II 

50^ iT^ tlRsarfir 11 Vk il 

"IT 5 it II R'S II 

Ahamedam edamaham aha-medasseva homi 
mama &dam. 
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Annam jam paradavvam sachittachittamissam 
vd, 25, 

Asi mama puvvamedam ahamedam chdvt 
puwa Kdlamhif 

Hohidi punovi majjham ahamedam chdvi 
hossdmi^ 26. 

Eyattu asamhhudam ddaviyappam karedi 
sammudho 

Bhilduttham Jdnanto na karedi du tarn 
asammudho, 27, 

‘ It IS an Ignorant person who says of living, 
non-living, mixed or any other object (other than I), 
I am this, this is I, I am its, it is mine; this was 
mine m past time, I was this in past time; it will 
be mine in future, I will be this, expresses untrue 
thought activities. While a wise man never does this. 
He knows the Truth.” 

Here living objects are women, children, pupils, 
lust and hate etc, impure thought activities ; 
non-living objects are gold, silver, books and 
material Karmic, electric and outward bodies and 
ail the five substances matter, medium of motiorr, 
medium of rest, space and time which the Jains believe 
to be other than the soul substance. The mixed objects 
are women and children with clothes and ornaments, 
students with books, four conditions of life, hellish, 
celestial, sub-human, human, sense-pleasure, impure 
knowledge, etc. The purport is that all the worldly 
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things, thoughts, conditions or other existing souls 
or other substances all these are other than myself, they 
were and will remain other than myself. In reality, 
I am alone, free from all this. I am only a pure soul or 
one which is positive in Nirvana. Such realization 
is Self-discrimination. 

(5) Samyutta Nikiya (4) Satayatana Vaggo (1) Anich- 
cham. 

Gotam says : — 

^ ^ 

sr H snsTTfcT 

3Tf»F^. 

“ Chakkum bhikkhave anichcham, yadanichcham tain 
dukkhamj yam dukkham tad anatta-yad anaita tam na 
etam mama ne so ham asmi na me so attdti evam etam 
yathabhutam sammapajndya datthavvam* Satam anich* 
cham, ghdnam anichcham, Jihvd anichcham, Kdyo 
anichcho, mano anichcho” 

O Monks, this eye is destructible, that which is 
destructible is misery ; that which is misery is non-soul , 
that which is non-soul is not mine, nor I am such ; nor 
it is my soul. Such realization is right knowledge. 
In the same way ear, nose, tongue, body, and mind are 
all destructible/' 

The above statement also clearly declares that 
* r am something else ; * I ' am not the five 
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senses and the mind. Discrimination or Prajna 
is only possible, when there is something other than the 
destructible and painful objects. That which is other 
than the five senses and mind is the Nirvana or the 
Pure Soul. 

The Jain Saint PujyapUda Swami says in his 
Samddhi Sataka: 

«TTftr II II 

Sarvendriydni samyaniyastimitendntardtmand — 

Yatksanam pasyato hhdti tattattvam paramdU 
manahj 30. 

“ Having brought under control aU the senses 
(and the mind), when that which is lighted there is 
internally seen, it is the nature of the pure soul.” 

(6) Majjhima Nikaya Bhaya-Bhairava Suttam 
Chatuttham. 

Some sentences are as below^ : — 

srwRPRt VIM a i nuu 

f^ gra-w . 

Panndye sampanno ham smi, ye hi vo ariyd pannd 

sampannd aranne tesam aham annatamo-etam aham 

hrahmana panna sampadam attani sampassamdno bhiyyo 
pallomam aranne %ihdrdya» 

I am full of self -discrimination. All those Aryas 
who walk in the forest with self •discrimination, I am 
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one of them. O Brahmana, thus seeing the wealth 
of self-discrimination within myself I walk fearless in 
the forest.” 

Here Prajna means the realisation that I am other 
than non-self, senses, and all that which is destructible 
and painful. ' Seeing the wealth of self-discrimination 
within myself ’ clearly shows that one is seeing his own 
nature as it is m his own pure soul. Had there been 
no existence of the soul or had there been no 
soul in Nirvana, then the abo\e statement would have 
had no meaning at all. Prajna is called that intellect 
which discriminates self from non-self. The Great Jain 
Saint says in Samayasdra : — 

^ *rRT ^ ii ii 

Panndye ghitavvo jo chedd so aham ta nichchhayado 

avasesd je hhdvd te majjha paritta nddavvd, 325, 

'' That which should be grasped by self-discrimi- 
nation is ‘ I ’ from the real point of view ; ail the other 
conditions should be known as other than ‘ I 

Some Sayings of the Buddha by F. L. Woodward, 
M.A., 1925. Some quotations from the above book 
which show the existence of the soul are given below : — 

Page 188. — Impermanent, alas ! are all compounded 
things. Their nature is to rise and fall. When they 
have risen they cease. The bringing of them to an end 
is bliss. (D. N. II 198). 
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P 190. Then make thyself an island of defence : 

Strive quick : be wise : when all thy taints 
Of dirt and dust are blown away, the Saints 
Shall greet thee entering the Happy Land. 

(Dhammapada vv 236). 

P. 300. Rouse thou the self by self, by self examine 
self : 

Thus guarded by the self, and with thy mind 
Intent and watchful, thus, O mendicant, 

Thou shalt live happily. 

(Dhammapada vv 378), 
The Jain Saint says the same thing in Samayasdra : 

^ ^ II II 

Edamhi rado nichcham santutiho hohi nichcliamedamhi^ 
Edena hohi titto to hohadi uttamam sokkham, 222. 

Always be absorbed in this (soul) ; always be con- 
tented in it, be satisfied with it ; then you will have the 
highest bliss.” 

The doctrine of the Buddha by George Grimm 1926, 
P, 119. Which is of greater importance, O youths, 
to search for this woman or to search for your * 7 ’ ?” 

(Mahavagga I. 14), 
P. 120-124. It must, from the outset, inspire 
us with confidence in the Buddha that he prefers the 
safer indirect w’ay. ‘ '^his belongs not to me ‘ This 
am I not ‘ This is not myself.’ The Buddha has 
drawn this dividing line between attd and anattd^ 
between “ I ” and ** not I ” with great exactness.” 
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‘‘ What I perceive originating and perishing, that 
cannot be my /, my Ego. On one side stands I ; on 
the other, the whole gigantic cosmos, the duration, 
origination, dissolution of which I recognize in and 
through my personahty.” 

P. 138. “This thought, wisely considered, also 
must make it clear that I am something standing behind 
life, behind the five groups, something only adhering, 
only clinging to life and to the five groups con- 
stituting personality, as to something alien which I 
think desirable.” 

P. 139. “ The soul is an immaterial and therefore 


spiritual, therefore simple, therefore imperishable, sub- 
stance. Notions are therefore nothing originally real, 
but an artificial product of reason distilled from the 
world given in perception.” 

Jain literature also says that the pure and true 
nature of the soul appears in its reality in the Nirvana 
condition. The Jain Saint Amritachandra says in 
Samayasdra Kalasa : 

Atma swabhdvam parahhdva hhinnamdpurna md 
dyanta vimukta mekam 

Viltfta sankalpa vikalpa jdlatn prakdsayan sttddha 
nayo hhhyudetu — / Oj 1 . 
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Anddyanantamachalam swasamvedya midam sphutam, 
Jivah svayamtu chaitanya mtichchai schaka 
chakdyate. — 9/ 2. 

The nature of the soul is distinct from the nature 
of the non-soul ; it is full of its own attributes, is eternal, 
independent, devoid of different notions. The soul is 
reali;sed through the real point of view.’' — 10/L. 

“ The soul is without a beginning or an end. It is 
.steady, realizable by its own self ; is itself conscious and 
quite apparent to the wise.” — 9/2. 

This IS the nature of Nirvana also. 

Page 178 of The Doctrine of the Buddha : 

“ No eye can see it, no ear hear it, no nose smell it, 
no congue taste it, no touching touch it, no brain think 
It any more ; because the subjective within us thus lies 
beyond all perception. — ‘‘ There is a refuge beyond this 
sensual w'orld.” (M. I. 38). 

Sacred Books of the East, Vol. XI (1881) by 
T. W. Rhys Davids. Mahaparinibbhana Sutta Ch. II 
S, 33. 

“ Therefore, O Ananda, be ye lamps to yourselves. 
Be ye refuge to yourselves. Be take yourself to no 
external refuge. Hold fast as a refuge to the Truth. 
Look not for refuge to any one besides yourself.” 

S. 35. — Whoever shall be a lamp unto themselves, 
shall reach the very topmost height.” 

These passages also show the pure nature of the soul, 
9 
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The Jam Saint Sri Yogindfa Acharya says in 
Yogasara : 

grcin 3T«r3r ws gorfg; ^ 1 

tfc 3 i«n 5 Rr 3? cTf *1^ II 11 

Appd appau Jau munahi tau ntvvanu lahM, 

Para appd jau munihi ftihum tahu sansara 
bhamehi 12^ 

“ If you will realise yourself, then you will have 
Nirvana, but if you consider yourself as something else, 
you wull roam about in .the world.” 

Sacred Books of the East, Vol X, 1881 by 
F. Max Muller. 

Dhammapaaa, Chap. XII, Self. 

S. 160. Self IS the lord of Self, who else could 
be the l^ora ? With self well-subdued, a man finds a 
lord such as few can find.” 

S. 165. “ By oneself the evil is done, by oneself 
one suffers ; by* oneself evil is left undone, by oneself 
one is purified. Purity and impurity belong to oneself, 
no one can purify another.” 

Here also the soul is referred to. It becomes, pure 
on the removal of all the impurities of the five s^andhas. 
The soul IS itself responsible. 

The same idea has been expressed by the Jain 
Saint Pujyap4da Sw^ami in his Samddhi Sataka • 



II \S|^ II 

Nayatydtmdndmdtmaiva janfna nirvana meva cha, 
Quru ratmdifnanastasmdn ndnyoslvparamarthatah 75. 
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The Self carries itself to births and also to 
Nirvana; therefore really the self is the lord of the 
self; in reality, there is no other lord of the self^” 

Dhammapada Chap, XVIII. Impurity. 

S. 238. ‘‘ Make thyself an island, work hard, be 

wise ! When thy impurities are blown away, and thou 
art free from guilt, thou v\ilt not enter again into birth 
and decay.” 

Chap. XXV. The Bhikshu. 

S. 369. “ O Bhikshu, empty this boat I it emptied, 

\t will go quickly ; having cut off passion and hatred, 
thou wilt go to Nirvana.” 

S. 379. “ Roiise' thyself by thyself, examine thyself 
by thyself, thus self- protected and attentive wilt thou 
live happily. O' Bhikshu 1” 

S. 380, “ For self is the lord of the self, self the 

refuge ' of the self ; therefore curb thyself as the 
merchant curbs a good horse.” 

Tuvataka Sutta of Sutta Nipata by Fausbold. (1881). 

2/916. Let him completely cut off the root of 
what is called Papancha (delusion) thinking "T am 
wisdom,” so said Bhagavata — “ all the desires that' arise 
inwardly ; let him learn to subdue them, always being 
thoughtful.” 

The above refers to the soul, 

Pinjaya mdttava pukkhd. 

Ilr/n33. ‘‘As the bird, having left the bush, 
takes up his abode in the frxiitful forest, even so, I 
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having left men of narrow views, have reached the great 
sea, like the Hansa,'" 

The Pali words are: — 

feqg pfe ’TIFT 

II 

Dijo yathd ktivvanakam pahdya 
Bahukkalam kdnanain avaseyya 
Evain vi ahani appa dasse pahdya^ 

Mahodadhim hansoriva ajjha patto* 

Path of Purity by Buddha Ghosh. Translated b}' 
P. Maung Tui KX P. I & II P. 342 : 

The whole wide world we traverse wdth our 
thought, 

And nothing ftniLi to me more dear than soul 

Since, aye, so oear the' soul to others is, 

Let the soul-lover harm no other man. 

Note.-^This passage also refers to the soul. 

The Life of the Buddha by Edward J. Thomas 
(1927). 

JP. 188. The ascetic Malimkaya Putta is said to 
have asked many questions, one of w^hich was whether 
a Tathagata exists after death. Buddha refused to say 
whether he e.xists, whether he' does not exist. 

The silence proves that w'hat remains in NirvA,na is 
Only realisable, not describable. 
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P. 189. Dialogue between ' the nun Khema (wife 
of Srenika) and King Pasenadi : 

She says, “ Reverend one, the ocean is deep, 
immeasurable, unfathomable, even so, king, that body 
by which one might define Tathagata is relinquished, 
cut off at the root, unrooted like a palm tree, brought 
to nought, not to rise in future. Freed from designa- 
tion of body a Tathagata is deep, immeasurable, and 
unfathomable like ocean,’’ 

This passage also proves that the pure soul in 
Nirvslna is out of mind and speech and is only 
realizable. 

Sacred Books of the East Vol. XLIX. Buddhist 
Mahayana Text. 

Prajtta paramita. 

P. 148. ** When the envelopment of consciousness 
has b^en annihilated, then he becomes free from all 
fear, beyond the reach of change, enjoying final 
Nirvlina. All the Buddhas of the past, present and 
future, after approaching Ptajna Paramita, have awoke 
to the highest knowledge,” 

P, 149. “ O wisdom, gone, gone, gone, to the other 
shore, landed at the other shore.” 

This also shows that discrimination between soul 
and non-soul is prajna. This leads to purity of soul 
in Nirvana. It also proves the existence of the soul. 

Sacred Books of the Buddhists Vol. Ill by T. W. 
Rhys Davids L.L.D, 

Dialogue of the Buddha— Pali D. N. P, IL (1910). 
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P. 64. “ Moreover, Anand, happy feeling is imper- 
manent, a product, the result of a cause or causes, 
liable to perish, to pass away, to become extinct, to 
cease, so too is painful feeling, so too is neutral feeling. 
If when experiencing a happy feeling one thinks “this 
is my soul — w'hen that same happy feeling cea.ses, 
one will also think : — my soul has departed, so too 
when the feeling is painful or neutral. Thus he w'ho 
says : “ my soul is feeling ” regards as his soul some- 
thing, which in this present life is impermanent, is 
blended of happiness and pain, and is liable to begin 
and to end. Wherefore, Ananda, it follows that this 
aspect : “my soul is feeling’* does not commend itself. 

Herein, again Anand, to him w'ho affirms, nay, my 
soul IS not feeling, my soul is not sentient, answ’er 
should thus be made : — my friend, w'here there is no 
feeling of anything, can you then say I am. You 
cannot, Lord. Wherefore, Ananda, it follows that this 
aspect : — nay, my soul is not feeling, my soul is not 
sentient, does not commend itself. 

My friend, when feeling of every sort or kind to 
cease absolutel}. then there being, owing to the cessa- 
tion-, thereof, no feeling whatever could one then sav— 
I myself am*^ 

No lord, one could not. 

Wherefore, Anand^ it ' follows that this aspect:— 
nay, my soul is not feeling, nor it is not sentient ; my 
soul has feeling, it has the property of sentience, does 
not commend itself. 
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P. 65. Now, when a brother, Ananda, does not 
regard soul under these aspects either as not feeling or 
having feeling, then he, thus refraining from such views, 
grasps at nothing whatever in this world, and not 
grasping he trembles not, and tremblir.g not, he by 
himself attains to perfect peace. And he knows that 
birtii is at an end, that the high life has been fulfilled, 
that what had to be done had been accomplished, and 
that after this present world, there is no beyond!. 

The above dialogue, if deeply thought of, v ill show 
that, that which is free from all kinds of thoughts, is 
only reali^rable and is fully peaceful, is the pure soul 
itself. 

When all attachment to all the objects, thoughts, 
impure natures and all lust and hate etc. are given up. 
then there is nothing to relinquish and nothing to grasp 
' — that is the condition of soul’s perfect equanimity or 
self-absorption. Really it is the way to Nirvana and 
It is the Nirodi^ itself. 

Jain Saint Amritachandra says in Samayasdra 

Kalasa r 

i 

JIHR ii 

flwFTgjK srmr i 

^ niluT ii 

stinTrreT gr«iTw nr ^ i 
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Annyebhyo vyatinktamdtma niyatam vibkrat 
pri4h(ck vastutd^ 

Mdddnojjhana sunya metadamalam jndnam tathd 
vasthi tain* 

Madhyddyanta vibhdga mukta sahaja sphara 
prahhd bhdsurah 

Buddha jndna ghano yathdsya mahimd nitty 
dayctstisthati. 

Vnmuktd munmoehaya masesatas tat tathdtta 
mddeya masesatas tat, 

Yaddtmand sanhrita sarva sakteh ptirnasya 
sandhdrana mdtmaniha. 

“ When the knowledge of the soul, being freed 
from else-where, steadfast in the soul, having its sub- 
stance freed from others, above giving up or grasping 
anything, assumes its own nature, then its grandeur 
bursts forth without any distinction of beginning, end 
and middle and he remains eternal, full of the pure 
mass of knowledge. One who has kept one’s full 
pov\er within oneself has given up all that was to be 
given up and has taken m all that was to be taken in.’' 

The Jain Saint Pujyapada Swami says m Samddhi 
Sataka : 

g II Vi 11 

Svabuddhya ydvad grikni ydt kdya vak chetasdm 
trayatn, 

Sansdrastdvadetesdm hJieddbhydse tu nirvritih 62. 
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“ So long as the three (things) body, speech and 
mind, are taken to be the Self, there is wandering; 
on acquiring discrimination from theni, there is 
Nirvana/' 

When notions like “ I am,” “ I am not,” “ What 
is I ?,” disappear, then only there is true knowledge, 
grasp and realisation of the souL 

Hindi Buddhd Charyd by Saint Rahula. 

(1) Sela sum Page, 165. 

Gotam IS saying to Saila : “ I have known what 
should have been known, I have meditated upon what 
should have been meditated upon, I have given up 
what should have been given up ; therefore, O Brah- 
mana ! I am Buddha'' 

In such words does Gotam declare that he has 
known himself which is realizable, and has given up 
all non -soul. 

(2) Mahali sutta P. 247. Gotam says : — “ Mahali ! 
once I was roaming in Gho^it&rama of Kausambi, 
Then Mandissa Paribrajaka and Jaliya, disciples of 
D&rup^i.trika came to me and stood aside after greeting 
me. They asked “ Gotam, are the soul and the body 
the same ? or are the soul and the body both different ?” 
Then I told them to hear patiently and said, “That 
monk who" is full of right conduct obtains the first 
concentration and he knows and perceives this. He 
has no necessity of saying, “Are the soul and the 
body the same or are they different?” In the same 

10 
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way he who obtains the second, the third and the 
fourth concentration and fixes his mind in perception 
and knowledge, has no necessity of saying “ The soul 
and the body are the same ” or They are different.” 
I know this, even then I do not say *‘The soul and 
the body are the same ” or they are different/’ 

This statement proves that soul is different from 
the body and can be realized. 

(3) Sandakasutta Page. 264. Gotama says ''O 
Sandaka 1 just as a man whose hands and feet are cut 
off, knows that his hands and feet are cut off, even 
when walking, sitting, sleeping and awakening, so 
the monk who is Arhat and w^hose Asavds are destro- 
yed, always realizes that he is the destroyer of Asav§,s 

This shows that there is a pure soul, freed from 
Asavds. 

(4) Mahasukuldai sutta P. 372. Gotama says 
‘‘I have shown the path...Udai! just as some one 
may separate culm from the grass, then he know^s 
that this is culm, this is grass; culm is separate and 
grass IS separate.. .Just as a man may take away 
sword from a sheath, then he know^s that this is sword, 
this is sheath, sword is separate, sheath is separate, 
although sword has come out of the sheath.... Just as 
a man may bring out a serpent from a basket-thus 
I have shown the way.” 

These passages show that the soul is distinct from 
the body. 
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(5) Ratthapala sutta P. 354, 

The Monk Rastrapala controlled in self has ob- 
tained the best Brahmacharya in this very life after 
knowing and relizing himself. 

This also shows realization of the soul. 

(6) Page. 358. Ratthapath sutta (M. N. 2. 4, 2). 

King ! That Lord who is knower and perceiver, 

Arhaty and well-learned have preached 4 paths; know- 
ing them, I have been homeless. They are (1) this 
world is destructible (2) this world is unsafe (3) this 
w'orld is not mine, I have to go leaving all, (4) this 
world is a slave to craving. 

Here also the soul is referred to. 

I have thus shown such passages as prove the 
existence of the. soul, selected by me from such 
Buddhistic literature as was available to me. 

SOUL IN JAIN LITERATURE. 

Now I shall give some passages about the exis- 
tence of pure soul from Jain literature. 

It should be remembered that the Jain literature 
describes soul from two stand-points, the real and 
the practical. The real stand-point speaks of the 
true and the real nature of the soul as it is free from all 
Karmic bondage or anything else. The practical 
point of view shows all the impure and incomplete 
conditions of the soul, which are caused on account 
of Karmic bondage, or contact with body and other 
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objects. First of all I shall quote those passages 
which describe the soul from the real stand-point, 
so that the nature of the pure soul may be known. 
The nature of the pure soul is the nature of Nirvana. 
The Buddhistic literature mainly describes the soul in 
an indirect way, showing all that is foreign to its 
nature, but the nature of Nirvana has been clearly 
described in a direct ^ay. The Jain literature also 
has described the soul in an indirect way, showing 
the absence of that which does not belong to it. 
The following passages will show both the direct and 
indirect mention about the soul in the Jain literature: — 

(1) Samayasdra by Kunda Kunda Acharya. 

«rf^ snnfr ii ii 

Ahamikko khalu snddho damsana tidna maio sayd- 
ruvt, nam atthi majjha kinchiva annam paramdnu 
mittamvi (43). 

» “ I (am) one, (i.e. myself) really pure, full of perfect 

knowledge; ever non-material. Another (i.e. the 
non-self) is never mine in any way, even to the ex- 
tent of an atom.’' 

^ i 

inftnCT «T ^ fir ^ ii w ii 
nwwr TFrr ^ tuU « 

«rt qqprr or w wrtrw ^ ii >.% li 
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Jivassa natthi vanno navi gandho navi raso naviya 
phdso* 

Navi ruvatn na sariram navi santhanam na 
sanghadanam. 

Jivassa natthi rdgo navi doso neva vijjade moho. 
Na pachcJiaya na kammam no kammam chdvise 
natthi 56. 

** In the soul, there is no colour, no smell, no 
taste, not even touch, not any material form, nor body, 
neither material hgure nor any kind of bones.” 55. 

‘‘In the soul, there is no attachment, no hatred, 
no delusion, aeither causes of dsavds, nor Karmas 
}and not the no-Karmas (materials forming outer body),” 
(2) Niyamasdra by the sarnie author. 

♦ V. V _ .il ^ _ » V rt , 

WW. ?n50It *hK«( I 

’EfTT or fk. sr^JTrTT «Rr «K^#hn il 

'nrt ETPn or ft I 

or ft sr^pirn ^ il 

NdJiam ndraya bhdvo tiriyattho manuva deva 
pajjdo, 

Katta nahi hdraidd anumanta neva kattinam 78. 
Ndham Bdlo buddho na cheva taruno na kdranatn 
fesim. 

Katta nahi Kdraidd anumanta neva Kattinam 79. 
Ndham Koho mdno na cheva mdya na homi loho 
him 

Katta nahi Kdraidd anumanta neva Kattinam SI. 
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I am neither hellish, nor sub-human, nor human, 
nor am I in the celestial condition. I am neither the 
doer, nor do I induce others to do, nor am I the appro- 
ver of the doers.” 78. 

I am neither a child, nor old, nor a young man, 
nor the cause of any of them. I am neither the doer, 
nor do I induce others to do, nor am I the approver 
of the doers.” 79. 

I am neither anger, nor pride, nor deceit, nor 
greed. I am neither the doer, nor do I induce others 
to do, nor am I the approver of the doers.” 81. 

^ iirnift ii ii 

«Nr ^ I 

^ ^ anoft ii ii 

Kevala ndna sahdvo Kevala datnsana sahdva suha 
maid, 

Kevalasatti sahd v6 soham.idi chintae ndni 96, 

Niyabhdvam navi muchae para-hhavam neva 
genhe Keyim 

Jdnadi passadi sawatr sdhaaldi chintae nani 97. 

“ A Right- Knower meditates that that which has 
the nature of independent knowledge, independent 

perception, is blissful and has the nature of independent 
power is ‘ I 96. 

“ A Right-Knower meditates that that which does 
not give up its nature and does not adopt another’s 
nature, but knows and perceives all is * I ” 97. 
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sran q r n ir <<aq »^ <f gq rl r i 

Eko me sdsadd appd nana damsana lakkhano, 

Sesd me hahird hhdvd savve sanjoga Idkkhand 102. 

My soul is ever one, eternal, having Knowledge 
and perception as (its) differentia. All the other 
thought-activities are foreign to me, due to connection 
with (non-soul).*’ 

Ulfill If II II 

Jdi J aramaranarahiyam paramam Kammatthcc 
vajjiyam suddham 

Ndnde chau sahdvam akkhayamavindsa mach- 
chiyam 1 76. 

A pure soul is devoid of birth, old age and death, 
is supreme and free from the eight Karmas, pure, 
having the four kinds of qualities of knowledge, percep- 
tion, power and bliss, is indestructible, eternal and 
unbreakable.” 

Such is the nature of Nirvana also in Jainism. 

(3) Samddhi sataka by Pujyapada. 

^35 sf ^ ^ SI ^ 5T WT ’fSJ II II 

<!lcl*l«^4IW^II Vi II 

Yendtmund cttiubhuye cchum atmunczivcctmcificit^ 


mam. 
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Soham na tanna sd ndsau naiko na dvau na vd 
bahu 23 

Yadbhdve susupto ham yad bhdve Vyutthitah 
punah, 

Atindriyamanirdes^ yatn tat svasamvedya masmy” 
aham 24-. 

I am that which is realisable by me, in me, as it 
IS, I am not ‘ it,’ not ‘ she,’ nor he, not one, nor two, 


not many.” 

“ In the absence of which I was sleeping, in the 
presence of which I am awakened, that is ‘ I ’ which is 
supra-sensual, indescribable and realisable by myself.’ 

(4) Istopadesa by the same author. 



Svasamvedana suvyaktastanumdtro niratyayah, 
Atyanta saukhyavandtmd lokdloka vilokanah 21. 

“ The soul has the highest bliss, it knows the 
universe and the non-universe, is indestructible, is of 


the size of the body it occupies, and is realizable by the 
self only.” 

(5) Atmdnusdsand by Sri Gunabhadra Acharya. 


I 



51 H II 





J ndnasvabh avail syuddtmd svdbhdvdvdpH mchutih, 
Tasmddachyuti ina kdnkshan hhavdyej Jnana hhd- 
vandm 174‘. 

Mdmanyamanyam mdm nuitvd bhrdnte bhaadrnave 
Ndnyo hainahainevaham-anydnyo nyohmasti na 243. 
Ajdtonasvaro murtah Kartd hhoktd sukhi budhah ; 
Dehamdtro nvalainniikto gatvordliva ,nachalah 
prabhuh: 266. 

‘ The soul has the nature of knowledge, and the 
realisation of this nature is Nirvana ; therefore one who 
is desirous of Nirvana must meditate upon self-know- 
ledge.” 174. 

Having maintained myself as another, and 
another as myself, and being deluded, I have wandered 
in this Ocean of Worldly existence (Samsara) ; (really > I 
am not the other, I am the I, another is another, 
another is not I.” 243. 

“ This unshakeable Lord (soul) is uncreated, eter- 
nal, non-material, doer and enjoyer of one’s own self, 
blissful, know^er, free from impurities and is of the size 
of the body it occupies.” 

Tatvdrthasdra by Sri Amritchandra Acharya. 

^ ^ I 

H II 

Pasyati svasvarupam yo jdndti cha charatyapi 

Darsanajndna chdritra trayamdtnuiiva sa 
smrutah. 

11 
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“ He, who believes m his own nature, knoMS it and 
acts up to it, is said to be soul, an embodiment of the 
three, belief, kno\\ ledge, and conduct.” 

Samayasdra Kalasa by the same author. 


Achintya saktih svayaineva dtvaschin mdtra chin- 
tdmaniresa yasmdt 

Sarvdrtha siddhdtmataya vidhatta jndni Kiman- 
yasya parigrahe^ia 1217. 

Because the self is itself God, having unthink- 
able power and the unrivalled gem of consciousness and 
because all the purpose is served by its realizawion, 
therefore there is no use in grasping anything else.’’ 

ir w rf ^ \ 

ITRWlt 

^PT?r: ^ fl: ga; II 


Jndni karoti na na vedayate cha karma jdndti 
kevalamayam kila tatsvabhdvam 
Jdnanparam karana vedanayorahhdvdchchuddha 
svahhdva niyatah sa hi miikta eva 6110. 


The one who knows neither performs nor enjoys 
any action. He only knows the nature of both, there- 
fore not being the doer or enjoyer, but only knowing 
all else, he is fixed m his pure nature and is liberated 
in reality. 
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Laghiisdmdyika path by Sri Amitagati Acharya. 


»FRr: jwtw 


I 

II 


Yo darsanajndna sukhasvabhdvah saniasta samsdra 
vikdrabdhyah , 

Samddhi gamyah paramdtma sanjnah sa deva devo 
hridye mamdstam 13. 

May that Lord of Lords, who has the nature of 
perception, knowledge and bliss, is beyond ail the 
worldly defects and is named the highest soul, be 
enshrined in my heart*” 

a 5JT«Rn ii 

Ekah sadC sasatiko mamdtmd vinirmalah sddhi- 
gama svahhdvah, 

Bahirhhavdh santyapar samastd na sdsvatdh 
karmabhavdh svakiyah. 26. 

‘‘ My soul is alw'ays independent, eternal, pure 
and has the nature of consciousness, all the others 
(conditions) beyond me are not eternal, due to Karmic 
effects only.” 

Srdvakdchdra by the same author. 

J ndnadarsanamayam nirdmayam mritymambhana 
vikdra varjitam, 

Amananti sudhiyotra chetanam suksmanuzvyaya 
mapasta kalmasam 89115. 
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“The \\ise men maintain the conscious being as 
the embodiment of knowledge, and perception, disease- 
less, devoid of defect, of death and birth, fine, eternal 
and free from dirt.” 

Ekatva Sapfati b} Fadmanandi. 

II 

*s # . * ♦ .* V' - rs ■ gs yvf . 

srrrn’mFJpn Jirr?^ i r%^ i c»ir ?n%nc ii 

^ CCgfT ^ iFTlTT^^ ^ JT^ I 

^ «i^Tt?T 3nreTT«r: 5i=r ofsr st^sct?:: h 

^ II 

rT^tt ST I 

sT?rp^:^sT jnsT»? ii 

Ekameva ht chaitaiiyaw suddhauischayato-thava, 
KovakcUo vikdlpaiidm tatrd khandaika vastuni 15, 
Ajamekam pa ram sdntam sarvopddhuvivarjitam, 
Atmdnamdfmand jndtva tistlie ddtmani yah 
sthirah 18. 

Sa evdmrita mdrgastha sa evamrita^tnasnute, 

Sa evdrhan Jagannathah sa eva prahhurisvarah 19 
Kevalajnana drik saukhyasvabhdvam tatparam 
mahah, 

Tatrajndtena kim jndtam driste dri^tam srute 
stmtam 20 
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iuddham yadeva chattanyam tddevdham na 
sansayah, 

Kalpanayd naydpyefaddhtna mdnanda inatidi- 
ram 22. 

“From the pure, real point of vie\\, it is one 
conscious being, there is no room for any other notions 
in that unbroken substance."' 15. 

“ He, having know n the soul, b\ himself as one, 
uncreated, highest, peaceful and devoid of all defects, 
remains steady in himself."’ IS. 

“The same (self-absorbed) is staving in the path of 
immortality, the same enjovs the nectar of bliss, the 
same is the worshipful lord of this universe and the 
same is Almighty God.” 19. 

“ That highest light has the nature of independent 
knowledge, perception and bliss; on knowing it, nothing 
remains to be known ; on seeing it nothing remains to 
be seen, on hearing it nothing remains to be heard.” 20 

“ That which is pure consciousness is undoubtedly 
‘ I, ’ really it is devoid of even this notion. It is the 
home of bliss.” 

Nischaya Panchdsata by the same author. 

gr R W T l’gi i 
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Manasochintayam vdchdmagocharam yanmahasta- 
norbhtnnami 

Svihiubhava mdtragamyavi chidrilpamamurta mav- 
ydd%ah 2. 

Naivdtmano vikdrah krodhddfh kintu karma sam- 
bant hdt, 

Sphatika maneriva raktatva mdsritat puspato 
raktdt 25. 

“ May that soul which is not thinkable b\ mm.d, 
not descnbable by speech, bodiless, realizable by self- 
absorption only, conscious and non -material, protect 
us.'’ 2. 

“ Anger etc. are not the soul’s ow n real moaihca- 
tions, but are caused by karmas, just as redness in a 
crystal piece is due to its contact with the red 
flower.” 25. 

Yogasdra by Sn Yogindra Acharya. 

^ VqR? qTTqi qg r? i 

3i i g(^u T ^ il 

5«ra I 

gwRj ii 

1%«T 9Tcqi ^ 1 

3TTR STOJT II 

^ g:r% i 

sran sutq gotf g| ll 

Suddha sacheyaita hiiddha Jutit kevala ndna 
sahd-u. 
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So c^l>pd anudina mtinahu jai chdhau siva lahu 26. 
Puggaha annuji annu Jiu armivi sahu^avahdru, 
Chayahivi puggala gahahi Jitdahu pavdhi bhava- 
pant, 54. 

Jehau suddha Aydsii Jiya feham appd uttii 
Aydstivi Jada Jdni Jiya appd cheyanavantu 58. 
Ikkalaii tndiya rahtu maria vdya My a ti sudd hi, 
Appd appa miinei tuhiai lahti pavahi siva siddJii 85. 

The soul is pure, conscious, Buddha (enlightenedj, 
Jina (conqueror), having the attribute of independent 
knowledge; if you desire the acquisition of Nirvana, 
then meditate upon it day and night.” 26. 

“ Matter is another, soul is another, all practical 
conditions are another, give up matter etc., grasp soul 
only : then thou shalt cross the Ocean of the world 
soon.” 54, 

‘‘ Just as the sky is pure, so the soul has been 
said ; know space to be unconscious but your own soul 
to be full of consciousness.” 58. 

“ This soul is independent, super-sensual, devoid 
of mind, body and speech ; if you concentrate upon it 
by yourself, then you will have the acquisition of 
Nirvana very soon.” 85. 

ParamdtmapraMsa by the same author. 

siwrT ^ i 

^ «iTf% onMTsfri ii 
grarr i 
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51 ^ nr^ cnf^ gnri H 

ifiT^aif qnn'KiTjrig ^rar 1 
sran fin: «jn% 11 

srcin ?rRff ft fw rai ^ \% arrow 1 

afr ’ 7 ?:^? osssrn 11 

g^f^for^orninw 1 

ftr gf f l r sroT forsiSrrirg ww i! 
iff qw ’ ^ ^T qrpiT ff ? ^11? ^ ar»^ I 

itm:^ ^ <3^ ww 11 

Appd Gorau kinhii navi appd rattu na hoi, 

Appd suhamavi thnla navi ndniu ndne Joi 87. 
Appd hamhana vaisu navi navi khattiu navi sesu, 
Purisn na unsaii itthi navi najiiit munain asesH 88. 
Pimnavt pdvdvi kdia nahti dhainmd dhammavi 
kd u, 

Ekkuvi appd hoi navi mellivi cheyana hhd u 93. 
Appd J hay ah i mmnialau kirn hahiie a?mena, 

Jo jhd yantdh parampan, lahbhaye ekka khahena 98. 
Mufti vihunau ndna man parmdnanda saha u, 
Niyamin Joiya appa muni nichchu ni'ranjanu 
hhd u 144. 

Jo paramappd ndna mau so haun dett anantu, 
Johann so paramappuparu ehau bhdvi nibhantu. 
306. 

“ The soul is neither white nor olack, the soul 
is not red, the soul is neither fine nor gross. The 
learned know it through knowledge.” 87 , 



Existence of the Soul 


89 


* The soul is neither Brahmana nor Vaisya, nor 
Kshatriya, nor any other, neither it is man nor 
womari, nor of a commensex. The learned know it 
thoroughly.” 88. 

“ The soul IS neither merit nor demerit, nor time, 
space, medium of motion oi: rest, and neither body. 
It is nothing except the (pure) conscious thought- 
activity.” 93. 

“ Meditate upon the soul as pure ; what will be 
the gain otherwise ; by meditating upon that,’ the 
highest position can be procured in a moment.” 98. 

“ O Monk, really realize the soul as non-material, 
full of knowledge with the nature of highest bliss, 
eternal and defectless,” 144, 

As the perfect soul is full of knowledge, so I 
am the infinite God; as I am, so the perfect soul, 
meditate on this without any doubt,” 306. 

Sara Samuchchaya by Sri Kulabhadracharya 
Achaiy^a. 

UTR mm i 

^ WT II n 

Jndna darsana sampanna dtmd chaiko dhruvo 
mama^ 

^esd bhdvtscha me hdhyd sarve samyogalaksa- 
nah 249. 

“My soul is full of knowledge and perception, 
is one, independent and eternal; all the other con- 
ditions outside me are due to connection with another.” 


1‘2 
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Tattvdnusdsana by Sri Nagasena Muni. 

sfF5TJf%T 5rnTT^n=^t g rr ^ T ^ it sr ir i 

»r^?R JTit I 

5T ^ II II 

’5r5®5ra% ^TcTT SrST ^T5[r^fT^: I 

h II II 



H ? tg[g ^SPT^I 

ST ^ ^ ftisg II si'*,\s II 


Tafhdhi chetandasankhya pradeso murfivarjitah, 

Suddhatmd siddha ruposmi jndna-darsana laksa- 
nah 147. 

Ndnyosmi ndhamastyanyo nanyasyaham na me 
par ah, 

Anyastvanyo hame vahamanyo -nya sydha meva 
me 148. 

Achetanam hhave ndham nahamapyastya-chetanam, 

Jndndtmdkam na me kaschinnaha-tnanyasya kas- 
yachit 150. 

Saddravyamsmi chidaham jndta drista saddpyu- 
ddsinah, 

Svopdttadehamdtrastatah prathag-gagana va 
damurtah 153, 

Svayamistam nacha dvistam kintu-peksyamidam 
jagat, 

Nohamesta nacha dvesta kinfu svaya mupe- 
ksita 157. 
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“ I am the pure soul, conscious, having innume- 
rable spacial units (in size), non-material, in the nature 
of the perfect soul and with the differentia of knowledge 
and perception.’' 143. 

‘‘ ‘ I ’ am not the other, nor the other is ‘ I 
neither ‘ I ’ belong to another, nor another belongs 
to me ; another is another, I am the ‘ I ’, another 
belongs to another, I belong to me.” 148. 

“ I never become unconscious, nor unconscious- 
ness becomes ‘ I ’, I am full of knowledge, nothing 
belongs to me, nor I belong to any other.” 150. 

“ I am always an existing substance, conscious, 
knower, perceiver, and also unattached, I have the size 
of the body I reside in, even then free from the body, 
and non-material like the sky.” 153. 

‘‘ This universe neither loves nor hates me, nor is 
attached to me ; I neither love nor hate it, but myself 
remain unattached to it.” 157. ■ 

Tattvasdra by Sri DevasSna. 


31^ or JTT®lt ITPIT q I 

4ii^u T icw< qi fortiroft ^ srt ii i 
q oTf??i joit i 
(u t ts to h ^ ST? II \\ || 


^ q# II ^\s II 
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Damsanandnapahdito asamkhadesohu muttiparihino, 
Sagahiyadehapamdno nay a wo eriso appd 17. 

Jassa na koho mdno mdyd I6h6 ya sctlla lesao, 
Jdijdramaranam viya niranjano so aham hhanid 79. 
Phdsarasaruvagandhd’saddddiya ya jassa nalthi puno, 
Suddhd cheyana hhd'Od niranjand so aham hhanid 
N okammakammarahio kevalananaigunasamiddho jo, 
Soham siddho suddhd nichcho ekko fiirdlambd, 27 . 

This soui should be known to be having special 
qualities of perception and knowledge, with innumerable 
spacial units (like the universe), non-material, having 
size of the body it occupies.” 17. 

“That which has not anger, pride, deceit, greed, 
thorn in thought, thought-paints, birth, old age, death, 
and any defect is ‘ L’ ” 19. 

“That which has not touch, taste, colour, smell, 
sound etc., but is a pure, conscious and defectless being 
is ‘I.’” 21. 

“ I am devoid ot no-karmas (body etc.) karmas, and 
full of independent knowledge and other attributes : I 
am perfect, pure, eternal, one, and independent.” 27. 

Thus sotne quotations of Jain Literature have been 
given above in order to show how^ the soul is described 
in them from the real point of v^ew^ This is the pure 
souLand this is what is called- Nirvana. There is no 
difference betw^eeii pure soul and Nirvdna at all. 
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THE SOUL FROM THE PRACTICAL POINT 
OF VIEW. 

From the practical point of view, the soul is des- 
cribed in connection with bondage of the material 
karmas. All the attributes and conditions which do 
appear through karmas are described. All this descrip- 
tion of the soul from the practical stand-point does 
almost agree with that of the five Skandhas of the 
Buddhists. This impure condition of the soul is not its 
real nature. When this condition is destroyed, then 
Nirvana is procured. This is what the Buddhist Litera- 
ture says that when these skandhas which are destruc- 
tible and are caused m connection with others are 
altogether destroyed, then Nirvana is attained. 

The Jain saint, Sri Nemichandra Acharya describes 
the nature of the soul in his Dravya Samgraha thus : — 

wmr ^ 11 ^ 11 

Jivo uvaogamas amutti kattd sadehaparimdno, 

Bhattd samsdrattho siddho so vissasoddha at (2). 

The soul has nine characteristics. It is (1) living 
(2) has conscious attentiveness (3) is non-material (4) 
is the doer of actions (5) enjoyer of the fru^^s of actions 
(6) has the size of the body it occupies (7) wanders in 
the w'orld (8) can become liberated (9) has the natural 
tendency to go upward. 

We may describe these nine characteristics with 
some details, 1. Living — The soul exists in any body 
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on account of material vitalities, Dravya Prana, and 
dies when they are destroyed. They are ten m number, 
five senses, of touch, taste, smell, sight and hearing ; 
three powers of body, speech and mind ; age and 
breathing. They are found in different degrees in the 
different kinds of mundane beings as below : — 

(1) One-sensed, beings such as earth-bodied, water- 
bodied, fire-bodied, air-bodied, and vegetable-bodied. 
They have got only one sense namely that of touch and 
have in all four vitalities, touch, physical power, age and 
breathing- 

(2) Tw'o-sensed beings such as insects of rice shell 
and conches etc. They have senses of touch and taste, 
and have six vitalities in all. Sense of taste and 
speech-power are added to the four of the one-sensed. 

(3) Three-sensed beings such as ants, bugs, lice, 
etc., have three senses of touch, taste and smell and 
have seven vitalities. Sense of smell is added to the six 
of the former class. 

(4) Four-sensed beings such as flies, wasps, bees, 
moths etc., have four senses of touch, taste, smell, and 
sight and ha^^e eight vitalities. Sense of sight is added 
to the seven of the former class. 

(5) Five-sensed irrational beings such as some 
species of serpents which live in water ; they have got 
all the five senses, and have nine vitalities, sense of 
hearing is added to the eight of the former class. 



Existence of the Soul 


95 


(6) FiVe-sensed rational beings such as human 
beings, celestial beings, hellish beings ; four-legged 
animals like cows, buffaloes, deer, dogs, cats ; birds, such 
as pigeons, peacocks, crows, parrots, and fishes, croco- 
dile, tortoise, etc. They have got mind also in addition 
and thus have all the' ten vitalities. 

As the soul is really indestructible, injury to any 
of these vitalities is called Himsa, As a substance, 
matter is also indestructible, only dis-arrangement of 
material vitalities is the material injury. Passionate 
thought-activity is the internal cause of causing hurt to 
external vitalities. The number and value of vitalities 
injured, means lesser or greater sin. The least injury 
is caused in the destruction of one-sensed beings. 

From the practical point of view, the soul is living 
on account of these vitalities. Really consciousness is 
the vitality which never leaves the soul. 

XL Conscious-attentiveness — It is of two kinds — 
Conatibn or perception and knowledge. 

Conation is of four kinds : — (1) Conation through 
the eye (2) Conation through any sense other than the 
eye or mind, (3) Clairvoyant conation, (4) Infinite 
conation. 

Knowledge is of eight kinds (1) Mati Jndna is 
knowledge derived through the senses and mind 

(2) iruta Jndna is knowledge derived through 
objects known by sensitive knowledge or the knowledge 
of the books. 
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(3) Avadhi Jndna is knowledge of the past and 
the future lives through the psychic power of the soul, 

(4) Manah-patyaya Jndna is the knowledge of the 
ideas and thoughts of others, 

(5) Kevala Jndna is omniscience or knowledge 
unlimited as to space, time or object. 

The hrst three kinds of knowledge when associated 
wuth right belief, are called right knowledge and when 
associated with wrong belief; they are called wrong 
knowledge. Thus there are eight kinds of knowledge. 
The living beings have got life, they are not dead — such 
recognition is done through any of these twelve kinds 
of conscious attentiveness. These are from the practical 
point of view'. Pure conation and pure knowledge are 
the two real characteristics of a soul from the real point 
of view. 

III. The soul is non-matenal from the real point 
of view', because it has not got colour, smell, taste and 
touch, the attributes of matter; but from the practical 
point of view, it appears as material in mundane life, 
because it is wholly obscured by the dirt of karmic 
matter. The worldly conditions and all impurities are 
due to the karmic effects. This impure condition is 
coming on from eternity, though new' karmic matter 
is mixed and old one is shed off at every instant. 

IV, Doer : — From the practical stand-point, it is 
said to be the doer of its impure thought-activities, 
delusion, love and hatred etc,, which are really due to 
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the operation of the material karmas bound previously. 
It is also called the doer of karmic bondage which is 
really effected owing to soul vibrations and passions. 
It is also called the doer of houses, pots, cloths, etc., as 
they are caused through the activities of its body, mind 
and speech. From the real point of view, the soul is 
the doer of its own pure thought -activities. 

V. Enjoyer — From the practical point pf view, it 
is the enjoyer of pleasure and pain caused by the effect 
of the past karmas. Really, it is the enjoyer of its own 
real bliss. 

VI. Has the size according to the body — From 
the real point of view, it has innumerable spacial units 
equal to this universe, /.e., it is as wide as the universe ; 
but from the practical point of view, it contracts and 
expands according to the body it occupies owing to the 
effect of karmas ; thus it has the size of the body it 
occupies. There are some special causes, when this 
mundane soul, while living in the body expands and 
goes to some distance like the electric current and then 
again contracts to the size of its original body. Its 
real size is not material, but it is a non-material cons- 
cious one. 

VII. It wafiders in the world : — This soul owing to 
the effects of its meritorious and demeritorious karmas 
wanders in the world in the four conditions of life, 
celestial, hellish, sub-human and human. Beings from 
one-sensed to five-sensed animals are all sub-human. 

13 
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The Jain Literature has divided the mundane souls into 
two kinds also. (1) Immohiles — all one-sensed beings 
such as earth, water, fire, air and vegetable-bodied. 
(2) Mobiles — ^All the others form the two-sensed to the 
five-sensed beings.” 

VIII. If can be ft derated. When through self-con- 
centration, all the karmic matter is slied off and all the 
causes of inflow of new* matter are removed, then the 
soul becomes liberated and attains Nirvana. 


IX. It has the nature of going tipward. From the 
real point of view, the nature of the soul is to go 
upw^ard, like the flame of fire. When it is freed from 
karmas, it goes upward to the top of the universe. But 
when it is in bondage with the karmas, it goes after 
death from one incarnation to another instantly in 
straight directions, i,e,y east, west, south, north, upwards 
and downwards but not in cross lines. If the place of 
re-birth is in a crooked place, the soul w ill take turnings 
through straight directions and reach there. The 
readers will have some idea of the mundane souls from 
the above description. 

Panchdstikdya by Sri Kunda Kunda Acharya says 
the same : — 


^ or ^ ii ii 


Jivotti havadi chidd upavoga visesido pahu hatta, 
Bhotta ya dehamatto nahi muff 6 kammasanjutto 27- 
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“ The soul is (1 j living (2) realizer (3) has conscious 
attentiveness (4) lord of its destiny, responsible for its 
good or bad conditions (5j doer (6) enjoyer (7) haying 
size according to the body it occupies (8) non-material 
(9) and is associated with karmas.” 

If we compare the actions of the five Skandhas of 
the Buddhists with the mundane condition of the soul 
in karmic bondage its sensual and impure knowledge, 
feeling ,of pleasure and pain etc., we will come to the 
conclusion that Jainism and Buddhism are the same in 
this respect. The pure soul of Jainism agrees with the 
Nirvana of the Buddhists. Although in the Buddhist 
literature, it is not clearly stated that any soul is coming 
on along with the five compound things, body, feeling, 
sensation, mentation, and (impure) consciousness, yet 
on deep consideration it will be noted that the positive 
thing which remains after the destruction of the five 
skandhas is Nirvana i,e., the pure soul. It means that 
what was hidden under the effects of the five skandhas 
has now appeared ih its pure nature. The soul retain^ 
its pure nature of greatest peace and bliss for ever. 

If Nirvana is not annihilation, but a positive condi* 
tion of existence, it must be taken to be nothing else 
but the pure soul as described in Jainism. 



CHAPTER III. 


THE PATH OF NIRVANA OR LIBERATION. 

From the last two chapters, it will be evident to 
the readers that the nature of Nirvana — the soul as is 
known from the Buddhist scripture is the same as 
described in the Jain literature. Now it is to be seen 
whether the path of Nirvana as given in the Buddhist 
literature agrees with that of Jain literature or not. 

The path of Nirvana in Buddhism^ 

(1) Majjhim Nikdya Samme ditthi suttam (9). 

srnfm. 

1. ** Ayameva ariyo atthangiko maggo dsava 

nirodhagdmini patipada — , seyyathidam : samma 
ditthi, samma sumkappo, samma . vdchd, samma kam* 
tnanto. samma ajivo, samma vdydmo, samma sati, 
sanifHa samddhiN 

** Aryas I it is the eight-fold path which -causes pre- 
vention of the Asavas; it is this: — right view, right 
intention, right speech, right action, right livelihood, 
right effort, right mindfulness, right concentration.'' 
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Further this Sutta describes that in order to acquire 
right view, one should know the following things * - 

i?frt ^ 

iTHiurl^r ^ (».) ( r ) 

(«) 3^nW: ('•) (^^WM^R T (^) 

«i;wraFsiT, (vs) ’H a b ' J4<j ii4r, (<j) (i) (\o) 

(1) 4t4t, {\) {\) 

“ Yato kho dvaso ariya sdvako ahusalam pajandti 
akusala mulatn cha pajandti, kusalam cha pajandti, 
kusala mulatn cha pajandti.,.katamam ahusalam: (/) 
pand tipato (2) adinndddnam (3) kdmesu michcha charo 
(4) musdvddo (5) pisu na vdchd (6) pharusd vdcha 
(7) sanphappa tapo (8) ahhijjha (9) vydpddo {10) 
michchha ditthu Katamam akusala mulam, (1) lobho 
(2) doso (3) moho, 

‘‘ The Ariya sravaka knows what is harmful, what 
is the root of harmfulness, what is useful, what is the 
root of usefulness. The harmful are (ten) : — (1) injury 
to living beings (2) taking what is not given (3) wrong 
engagement in sexual gratification (4)» falsehood (5), 
back-biting <6) harsh speech (7) chatter (8) greed (9) 
enmity (10) wTong view'. Their causes are temptation, 
hatred and delusion,” 
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Their opposites are useful and the root of 
usefulness I 

sfisrt • ’nrrsnfir, »ntF: 

<T3r R ’[% anfiT snin: 

IT^ >T%?T!TT ?Tf^ ^ €^5^4^ 

3?TiT?: ^Tg?4r sTfiT^: 'STr^ariSrw iT«t( 

Ahdram pajdndti, dhdni samitdayancha pajdndti, 
dhdranirodhancha pajdndti, dhdrd-nirodha pati, 
padancha pajdndti. dhdni chattaro : — Kavalikdro 
dhdro olarikova suklmmo va, phasso dutiyo^ mano 
sanchetana tafiyo, vijn^cnam chatuttho, tanha samudayo 
dhdra samitdavo, ta^iha nirodho dhdra nirodho, attlian- 
giko maggo dhdra nirodha gamin i pati padd'" 

(A right believer) knows the nutriment, the, cause 
of nutriment, the checking of nutriment, the means of 
checking nutriment. Nutriments are four — Mouthful 
eating gross or fine, contact is the second, volition is the 
third, (impure) consciousness is the fourth. Rise of 
desire is the cause of nutriment, prevention of desire is 
prevention of nutriment, the means of prevention of 
nutriment is the eight-fold path (described above)2’ 

N6te. Ahara is translated as nutriment by some, 
we may translate it as taking in or grasping. 

Note. It is evident from the above description that 
when desire arises, the four kinds of taking in are 
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possible i.e., T) taking in gross or subtle matter which 
is nutritious to the body, having contact with sense- 
objects for enjoyment, thought with regard to sense- 
enjoyment, and consciousness with regard to that 
enjoyment. When desire will be checked, there, will be 
neither taking ^ood, nor any enjoyment of senses, 
neither mental thought-activity pertaining to it, nor the 
consciousness regarding it. Cessation .of 'desire is pos- 
sible by following the eight-fold path of liberation. 

(1) (^) 5^ (^) sanf^ 

5^3® ,(«) ('*.) 

qror (^) q ^ (vs) w- 

^ ^cm qifq 

^Tf*raT ^ (0 *5w^5i 

(R) (S) f^wq g r^ 1 *.— 

qq ^TFT =5nqr qfe^re^ 

5 %, (^^v rm iqif T qfeq^T anf^ret 

w»qir. 

“ Dukkhamcha pajdndti ; dukkhassa samudayan 
cha pajdndti ; dukkha-nirodhancha pajdndti, dukkha- 
nirodha-gdmini-patipadancha pajdndti .Kataman duk- 
kham ( 1 ) Jatipi dukkham, ( 2 ) Jardpi dukkham, ( 3 ) vyddhipi 
dnkkham ( 4 ) maranampi d^ikkhatn ( 5 ) sokapari deva* 
dukkha domand^iupayasa ( 6 ) yam cha ichchhati fumna 
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Labhatitampi dukkham (7) pancha upadatta khattdha 
dttkkham ; Katatnam dttkkha-samudayo : — ya iyam tanha 
pondrbhavika nandiraga sahagata^ tatra tatrahhi 
nandini ; seyyathidam: — (1) Kama tanha (2) bhava 
tanhd (3) vibhava tanha. 

Katamo dukkha nirodha : — Vo tassa eva tanhdya 
asisa virdga nirodho chago, pati-nissango mtikti, 
andiayo^ ; katanta dukkha-nirodha-gdmini patipada- 
atthangiko maggot' 

“ (A right believer) knows the pain, thr cause ot the 
pain, the prevention of the pain, and the way to prevent 
the pain. What are the pains ? The pains are (1) 
birth (2) old-age (3) disease (4) death (5) sorrow, 
weeping, miseiy% sadness of mind, confusion (^6) not to 
get the desired object (J) the five root-spheres of body, 
feeling, sensation, mentation, and consciousness. 

The causes of the pain are desire to take re-birth, 
desire to have pleasure and welcoming the pleasures, 
just as (1) desire for sense-enjoyments {2) desire to 
have re-birth (3) desire to have riches or to be des- 
troyed. The prevention of pain is to have total non- 
attachment with that desire, to check it, to give it up, 
to throw it off, to be liberated from it, not to be 
absorbed in it. The means for the prevention of pain 
IS to follow’ the eight-fold path of liberation.'* 

Note. In the Hindi Buddha Charya Page 124 
Maha satipatthana sutta Dig. N. 2. 22 the description of 
the five spheres is given thus : — To have organs of touch. 
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taste, smell, sight, and hearing is body-spnere or nipa 
updddna ; feeling of pleasure and pain on knowings the 
sense-object is feeling-sphere or vedana updddna ; to 
know sense-object is sensation-sphere or sanjnd 
updddna ; having continual mental notions is menta- 
tion-sphere or sanskara updddna ; to sustain its know'- 
ledge IS consciousness-sphere or vifndna updddna. 

q5!Tgr n% 3!<mTwr qfe- 

q^ Rc f ^ qvcro sr^TJnqr qr Vm ^ ^ 

qftqf^-arq ^^^rsnci-q 

?RfT qrgt ^rTRqqqr ^ ^qsRT ^ sfrrnsrR qw 

:aqi^q<u1 1 3nf3 ^g^qr ^^ ^ qi ^suf^ 

]^rd>^f. qq^ 3 t?r^ qwrt srsqjncar fq^ 
qr^qfeqfr. 

Jard marnancha pajdndti, jara tnarana samuda- 
yancha pajdndti^ jard marana nirodhatncha pajdndti 
jard tnarana nirodha-gdmini pati-padancha pajd-ndtu 
Katamam jard maranam. Yd tesam sattdnam famhi 
tamhi satta-nikdya jard jtranata, khatidtchchaniy pdlich- 
cham balitta-chatd, d yuno san-hd-ni, indiyd-nam 
paripdko, ayam vuchchata jard yam tesam tesam sattanam 
tandia tamha sattanikdyd chuti chavdnatd hhedd antara- 
dhdnam, machchu, maranam, kdla kiriyd, khandhdnam 
hhedo, kalevarassa nikkhepo idam vuckchate maranam- 
Jati samttdayd jard-marana samudayo jdti nirodhd 
14 
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jard marina nirodho, ayameva afthangiko maggo jam 
marana nirodha gdmini pati padd” 

“(A nght believer knows old age and death, cause 
of old age and death, prevention of old age and death, 
means of prevention of old age and death. What are 
old age and death ^ While living in their ow n bodies, 
to have by those living beings oldness, infirmity^ decay, 
white hair, v\,rinkles in body, ripening, of sense-organs, 
approaching to destruction of age is called old age. To 
be thrown off the hvnng beings from their respective 
bodies, to be separated from them, their vanishing away, 
dying, ending jife-time, dissolution of the spheres, 
freedom from bodv is death. 

, Birth is the cause ot old age and death, Prev^en- 
tion of birth .s the prev'entiou of old age and death* 
The means of prev-ention ot* old age and death is the 
afore-said eight-fold path of liberation.” 

(5) qs T Ri f g r q 3 Hi T n% 

!N <*s fs ^ ^ Cs... — . . — - - Cv 

— 

JTBTt 3IlklP^<IVsI 4irfll'«fl 

** Jdtirwha pajdndtiy jdii samttddyancha pajdndiu- 
jati nirodhancha pajdndtif jdti -nirodha -gdmini-patipa" 
dam cha pajdndti. 
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Ya tesam tesam sattdnam tamhi tamhi sattanikaye 
jati sanjati ; Okkanti, abhinivvatti, khandhdnam pdta- 
hhdvOy dyatdndm pati Idbho, ayam vuchchate jath 
hhavo-samudayd jati satmidayo, bhava nirodhd jati 
nirodho-ayameva atthangiko tnaggo jati nirodha gdmini 
pati padd 

“ (A right believer) knows the birth, the cause of 
birth, prevention of birth, the means of prevention 
of birth. To take birth of the living beings in their 
own respective bodies, to grow', to rise, to appear in 
spheres, to have sense-organs is birth. 

Becoming or condition of existence is the cause_of 
birth, prevention of condition of existence is the preven- 
tion of birth. The means of its prevention is the eight- 
fold path of liberation.” 

vrat 

Bhavancha pajdndti, bhava -samudayancha pajd~ 
ndti, bhava -nirodhancka pajdndtiy bhava-nirodha gdmini 
pati padamcha pajdndti, tayd ime bhavdh-kama bhavo^ 
rupa hhavo, arupa bhavo, wpdddna samtidayd bhava- 
samudayo^ updddna-nirodhd bhava nirodho, ayameva 
a0iangiko maggo bhava-mrodha-gdmini pati paddd' 
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(A right believer) knows the condition of existence, 
cause of condition of existence, prevention of condition 
of existence, the means of prevention of condition of 
existence. There are three kinds of conditions of 
existence: (1) sexual enjoyment-condition of existence 
(all the conditions of sub-human, human, hellish and 
celestial till the state they have got sexual desire). (2) 
body-condition of existence (The sixteen Brahma hkas, 
where there are bodies but no sexual desired (3) bodi- 
less-condition of existence (they are four where there is 
no gross body). 

Grasping is the condition of existence ; prevention 
of grasping is the prevention of condition of existence. 
The means of prevention of condition of existence is the 
afore-said eight-fold path of liberation. 

(7) t t3 f Rrid 

’TJiRif?r (l) «?rrt (r) (^) 

(,a) hfcNit 

3iT?r^ sifPret JIwTt 

Updddnancha pajdndti, updddna samudayancha 
pajdndti, updddna nirodhancha pajdndti, updddiia- 
nirodha gdmini pati padamcha pajdndti, updddnam 
chattdro: (1) Kama (2) ditthi (3) stlcjbbdta (4) atta 
hdta. Tanha samudayd updddna samudayo ; Tanhd 
nirodha updddna nirodho, ayameva atthangiko maggo 
updddna nirodha gdmini pati padamJ" 



The Path of Nirvana or Liber/ Yion 109 


‘‘(A right -believer) kno\\s the grasping, the cause, of 
grasping, the prevention of grasping, the me^ns of pre- 
vention of grasping. Graspings are four : (1) grasping 
of sense-desires (2) grasping of speculative ppinion (3) 
grasping in rules and rituals (4) grasping in theory of 
the self, (wrong view of the self taking the non -self to 
be the self). 

Desire is the cause of grasping. Cessation of 
desire is the prevention of grasping. The means of the 
prevention of grasping is the eight-fold path of 
liberation.’* 


’nnsn% ?rJ5T 

^ (t) ^ ^ («' (^) 


Tanham cha pajdndti ; tanha samuddyancha pajd- 
ndti tanha nirodhancha pajdndti, tanha nirodha gdmini 
pati padamcha pajdndti, chhaya ime tanha (1) rupa 
(2) sadda (3) gandha (4) rasa (5) phottha (6) dhamma 
vedand*samudayd tanha samudaydt vedana^nirodhd 
tarha-nirodho, ayameva atthangiko ntaggo tanha 
nirodha gdmini pad padd**^ 


'' (A right-believer) knows the desire, the cause of 
desire, the cessation of desire, the means of cessation of 
desire. There are six kinds of desires : — (1) of seeing 
colours or forms (2) of hearing sounds (3) of smelling 
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(4) of tasting (5) of touching f6) of mental states 
Rising of feeling is the cause of desire; cessation df 
feeling is the cessation of desire ; the means ‘6f the 
cessation of desire is the eight-fold path of liberation;” 

(9) 

(\) (r) aa's- 

^5T3n (^) ^ (y) (.'*.) aEw 

nrfiRfi mfew- 

“ Vedcznancha pajdngti^ vedana samudayancha 
pajdndti ; vedana nirodhattcha pajdndti ; vedana niro- 
dha-gdinini pati padancha pajdndti : chhaya ime vedand 
Myd (1) chakkhu mmphassajd vedana (2) sota sam^ 
phassaja (3) ghdna samphassaja (4) Jihvd samphassaja 

(5) Kdya samphassaja (6) mano-samphassajd* Phassa 
samudaya vedand samudayo, phassa nirodhd vedand 
nirodho, ayameva atthingiko maggo vedand nirodha 
gdtnini pad padaJ^ 

‘‘ (A right believer) knows the feeling, the cause of 
the feeling, the cessation of the feeling and the means 
of the cessation of the feeling. These six are the 
feeling-spheres : — (1) feeling due to contact with eye 
(2) due to contact with ear (3) due to contact with 
nose (4) due to contact with the tongue (5) due to 
contact with the body (6) due to contact with the 
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mind. Rise of contact is the >cause of feeling ; preven- 
tion of contact is the cessation of feeling, the eight-fold 
path is the means of the cessation of feeling.*' 

trsnsfi^ 

^ (t ) ^ (X) 


(h) (^) Jwt 

«VAi*ia?r MNit 


“ Phassancha pajdndtt phassa $amuddydncha pajd- 
nati ; phassa nirodhancha pajdnatty phassa nirodha- 
gdmini paii paddn cha pajdndti chhaya ime phassa- 
kdyd : — fl) chakku samphasso (2) sota satnphasso (3) 
ghdna samphasso (4) jihva samphasso (5) kdya sam- 
pkasso (6) inano samphasso said yatana samudayd 
phassa samudayo,' salhyatana fiirodho, phassa nirodho, 
ayatneva attJiangiko tnaggo phassamirodha-gdmini pati 
paddr 

•* (A right -believer) kno\v^ the contact, the cause 
of* the contact, the prevention of the contact, and the 
.means of the prevention of the contact. These six are 
the contact spheres : — (1) contact o£ eye (2) of ear (3) 
of nose (4) of tongue (5) of body and (6) of the mind. 
Rise of six organs is the cause of contact ; prevention of 
six organs is the prevention of the contact, this eight- 
'fold path is the means of the prevention of the cdiitact.^* 
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(li) <nnr- 

snf^ ?3?rpnf?r 

innsr# «r<T ??r 3n<(d*«l% (^) (^) 

{\) qfsf (y) ^ ('a) ^ (^) »Rt. snJTSW ^13^ 

^i?TT«r?ra *im^ 55»«?n«r?fsi ^- 

^ JT«Tt ’SRrnrasr »nftrsfT 

Satdyatanancha pajdndti, $atdyatana safniidayan, 
cha pajdndtir satdyatana nirodhancha pajdndti, said 
yatana-nirodha-gamini pati padafncha pajdndti ; chhayct^ 
ime dyatandni : — (1 ) cJiakkhu (2) sota (3) ghdfuz (4) jihvd 
(5) kdya (6) inano» Ndmarupa samndayd satdyatana 
samudayo Natna rupa nirodha satdyatana -nirodho- 
ayameva atthangiko inaggo satdyatana-nirodha-gdmini 
pati pada 

“ (A right believer) knows the six organs, cause of 
the six organs, cessation of six organs, means of 
cessation of six organs. 

These six organs are : — (1) eye (2) ear (3) nose 
(4) tongue (5) body (6) mind. Rise of mental and 
material body is the cause of six organs. The cessation 
of mental and material body is the prevention of six 
organs, this eight-fold path is the means of the preven- 
tion of six organs.” 

Note, — The Doctrine of the Buddha by George 
Grimm says, By rupa he nieans body consisting of 
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inorganic matter and by ndtna the faculty of sensation, 
perception, of thought, of contact, of attention and so 
on. The meaning of ndma riipa is that of a body capa- 
ble of life. Ndma riipa is six-sense-machine.'* Nama 
kaya— mental body. Rupa kaya — material body.” 

(12) «r3 Rtf^ 

qs t Rift srrirCT 
qsnqrfri qjBT, 

sfiwi ■Hgs^'Ui 

»ra^ srtR^r »i«Tt ^rd«T qrfinfr qfeq«[r. 

“ Ndma rupancha pajdndti, ndma rupa-samu- 
dayancha pajdndti, ndma rupa nirodhancha pajd 
ndti, nama rupa nirodha-gdmini paH padancha pajd 
ndti, vedand, sanjndy chetand, phasso, manasi-kdro, 
idum vuchchate ndma ; chattari mahd bhufani, chatu- 
nnam cha tnaha hhutani updddya rupam, vijndna 
samudayd ndmanipa samtidayo^ vijndna nirodhd ndma 
rupa nirodho, ayatneva atthangiko maggo ndma rupo 
nirodha gdmini pati pada^ 

“ (A right believer' knows the ndma rupa, the 
cause of ndma rupa, the cessation of ndma rupa, the 
means of cessation of ndma rupa. Feeling, perception, 
thought, contact, mind- notions are called ndma. The 
four great elements are earth, water, fire and air. The 
body is due to these four elements. The rise of con- 
sciousness is the cause of ndma rupa. The cessation 
15 
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of consciousness is the cessation of Ndma rnpa. This 
eight-fold path is the means of the cessation of ndma 
rnpa. 

Note , — Here the ndma of the Buddhist philosophy 
includes all the \\orldly conscious thought-activities 
and impure knowledge. Ndma rupa means a group 
of ail the world!} conditions. According to the Jain 
literature also all the impure modifications of body 
and consciousness oi the soul are w^hat is called the 
w’orld. The destruction of all this w^orld is Nirvana 
just as destruction of Ndma rupa is Nirvana in the 
Buddhist philosophy. Both the Jain and the Buddhist 
philosophies are agreed upon this point with difference 
only in name. 

f^rnra' f^nrnr- 

f^TR (0 f^RR (^) ^firr^ {\) 
?rR ^?rR («) ^ {%) ir4t 

fiRR liRR f^lTR 

3R%R 

‘‘ Vijndnancha pajdndti vijndna samudayancha 
pajdndtif vijndna nirodhamcha pajdndti ^ vijnana- 
nirodha-gamini pati padancha pajdndti; chhaya itne 
vijndna kdyd (1) chakkhu yijndnam (2) sota vijndnam 
(S) ghdna vijndnam (4) jihva vijndnam (5) Myd 
vijndnam (6) mano vijndnam Sankara samudaya 
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vijndna samttdayOy sankara nirodko, vijnana-nirodho 
ayameva atthangiko maggo vijnana nirodha-gamini 
pati padaT 

(A right believer) knows the (^impure) conscious- 
ness, the cause of the consciousness, the cessation of 
the consciousness, the means of the cessation of the 
consciousness. These six are the spheres of con- 
sciousness : 'T) consciousness due to eye (2) to ear 
(3) to nose (4) to tongue (5) to body and (6) to mind. 
Rise of mentations is the cause of consciousness, 
cessation of mentations is the cessation of conscious- 
ness. The eight-fold way is the means of cessation 
of consciousness. 

— Here sankhdra is translated as mentations, 
while Woodw'ard in his book Some Sayings of the 
Buddha ” translates sankhdra as activities which make 
karmas. It appears that this sankhdra or satuskura 
is the link of acquisition of (impure) consciousness in 
the fresh body. This sanskhara may be taken to be 
the group of past karmas. 

(X) ^ (^) ^ #5fn: (^) ^ 




(M) “ Sankhdrancha pajdndti, sankhdra-samtt- 

dayancha pajdndti, sankhdra-nirodhancha pajdndti. 
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sankhara-nirodha-gdmini petti per dan cha pajd ndti, 
tayo ime sankhdrd : — (7) Kdya satikhdro (2) vachi 
sankhdro (3) chitta sankharo AtiJjd samudaya san- 
khdrd -samudetyo, avijja-nirodha sankhard-nirodho, 
ayameva atfhangiko imggo sankhara-nirodha-gdmini 
pati-paddy 

“(A right believer) knows the sanskara, the cause 
of sanskara, the cessation of sanskara, the means of 
the cessation of sanskara. These three are the 
sanskaras: (1) bod\ sanskara (2) speech sanskara 
(3) mind sanskara. Rise of ignorance is the cause of 
sanskara. Cessation of ignorance is the cessation of 
sanskara. This eight-fold path is the means of 
cessation of sanskara."^ 

(15) 

qa R ii% 5 :^ 3RR 

WH f srr aw 

arf^ siraw siT^ aif%- 

3T^ jwn arftgnfSi^T^nn^Tsfir 

Avijjancha pajdndti ; avijja samudayancha 
pajdndfi, avijja-nirodhancha pajdndti, avijja-nirodha- 
gdmini pati padancha pajdndti dukkhe ajnanam, 
dtikkha samudaya ajnanam dukkhe ^nirodhe-ajnanam, 
dukklta-nirodha-gamini pati paddya ajnanam ayam 
vuchchate axijja dsava samudaya avijja samudayo 
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dsava-nirodha avijja-nirodho, ayam cha atfhangiko 
maggo avijja-nirodhe garni ni pati pada'" 


(A right believer) knows the ignorance, the cause 
of ignorance, the cessation of ignorance, the means of 
the cessation of ignorance, ‘not knowing what is pain, 
w’hat is the cause of pain, what is the cessation 
of pain, what is the means of cessation of pain is 
ignorance. Rise of asavas (impure thoughts) is the 
cause of ignorance, cessation of dsava is the cessation 
of ignorance. This eight-fold path is the means of 
the cessation of ignorance. 


(ifi) 

3TT^:— 


arr^ ^ g ^f 

arr^ 

# q fev ng ^ 

^ anflr^ tisra- 

^ «4i«iNidl afTFr^ TW i 


“ Asavancha pajdndH^ dsava-samtidayancha pajd 
ndtiy dsavanirodhancha pajdndti; dsava-nirodha-gamini 
pati padancha pajdndti Tayo ttne dsavd : — Kdmasavxj^ 
bhavdmvot avijjdsavo, cMjja samudayd dsava samuM 
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dayo ; avijjd nirodha-asava-nirodho, ayameva atthangiko 

maggo dsava nirodha-gamini pati padd Evam 

dsava-nirodha-gdmini patipadani pajdnati, so savvaso 
rdgdniisayam pahdya patighdnusayani pati vino 
detvd asmiti ditthi min inusayam sainmu hanicwa 
avijjam pahdya, vijjam uppadetwd dittheva dhamnve 
dukkhassa antakaro hotuettdvatd any a sdvako samma- 
ditthi hoti ujagafd ssa ditthi avechap pasddena saman- 
ndgato, dgato tmam saddhammain ti.*^ 

(A right believer) knows the dsavas, the cause 
of the dsavas, the cessation of the dsavas, the means of 
the cessation of the dsavas. There are three dsavas : — 
sense desire, desire of birth, entanglement in ignorance. 
Rise of Ignorance is the cause of dsavas. Cessation 
of Ignorance is the cessation of dsavas. This eight-fold 
path is the means of the cessation of the dsavas. Thus 
he, who knows the path of the cessation of the dsavas, 
having removed the dirt of attachment, has destroyed 
the dirt of hatred, having removed this pride of “ I am ” 
{such and such)* having cut off ignorance, having 
acquired knowledge, ends the miseries even in this very 
life. Thus an Ars a srdvaka is a right believer, and his 
view becomes right, he maintains firm belief, and he 
knows this Tn/e Dharma (the Path of Liberation).'* 

Note. — This samma ditthi sutta describes the 
means of checking the following things : — (we may 
count the thirteen things from reverse side) — (1) dsavas 
(2) ignorance (i) sanskdra of mind, body and speech 
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(4) SIX spheres of consciousness (5) ndina ntpa, (b) six 
sense-organs (7) six sense-contacts (8) six sense-feel- 
mgs (9) desire for six sensual objects (10) four grasp- 
mgs (11) condition of existence (12) birth (13) old 
age and death. These thirteen things are in succession 
the cause of the follow ing. 

In this sutta, hrstl\ (ten) 10 harmful and 10 
useful natures, then four kinds of nutriment have 
been said. Desiie has been said to be the cause of 
four kinds of nutriment. Then seven kinds of pain 
have been said and there cause is assigned to three 
kinds of desire. A right belie\er should know all 
these right!}. 

It should also be considered here that asavas have 
been said to be the cause of the lemaining twehe things 
said above m succession and those asavas are three : 
(1) desire for senses, desire for birth, and entanglement 
in Ignorance. Again ignorance alone ib said to be 
the cause of these three kinds of asavas. It there- 
fore stiows that Ignorance is the cause of asavas and 
asavas are the causes of ignorance. 

Not to know pam, cause of pain, cessation of pain 
and means of cessation of pain is ignorance. Pains are 
seven in number: (1) birth (2) oldness (3) desease 
(4) death (5) sorrow, weeping etc. (6) not to have the 
desired things and (7) five root-spheres of body, feeling, 
sensation, mentation and consciousness. 
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The cause of these pains has been said to be desire. 
That desire is of three kinds* desire for sense-enjo>“ 
ments, desire for birth, and desire for riches or for 
not taking biith If desire is destroyed, all pains are 
ended. 

The purport of all this above description is this 
that ignorance is the root-cause of constant wanderings 
in the world. The means of removing ignorance and 
with It, all Its family is to follow the eight-fold path. 

The Buddhist literature is fail of references to 
this Path. 

Buddha Charya Hindi page 126 Maha suti patthana 
sutta of D, N. 2:22. 

From the abo\e Hindi description this 8 fold 
path is described below : — 

il) Saniyak dnsti — To know rightly and with 
full belief — the pain, its cause, its prevention and means 
of its prevention. 

‘2 1 Samyak sankalpa — firm determination of being 
nd of karmas, of being free from enmity, of following 
non-injury. 

(3) Samyak Vachana — to give up falsehood, back- 
biting, harsh speech and chattering. 

(4) Samyak Kanndnta — to save himself from 
injury to living beings, from taking anything not 
given, from wrong .sexual enjoyment. 

(5) Samyak Ajtva — to have right livelihood and 
to relinquish unjust one. 
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(6) Samyak Vyaydma — to strongly resolve, try, 
labour, and control for not having harmful thought- 
activities which have not yet arisen, to resolve etc. 
to give up the harmful thought-activities already 
arisen, to resolve etc. to have useful thought-activities 
which have not arisen, and to resolve and labour for 
maintaining the useful thought-activitie^ which have 
already arisen, and to improve them, meditate upon 
them, and to lead them to perfection. 

(7^ Samyak Smriti — remembrance of the impurity 
etc. of the bodv and not to have grief or greed for it. 
In the same way having recollection of truth of feelings, 
mind-notions and other conditions. 

(8) Samyak Samddhi — Here the Monk, having 
freed himself from sense-desires and harmful thought- 
activities meditates upon the first kind of concentration 
which IS full c»f love and happiness having been produced 
by right aigumenr, right thinking and self-discrimi- 
nation, (2) then he, on getting subsidence of argument 
and thinking, acquires the second kind of concentration 
full of love and happiness caused by internal peace, 
steadiness of mind, freedom from intellect and thinking 
and self-absorption, (3) then he, on being non-attached 
to any sort of love, and on having recollection of truth 
and being experienced, acquires the third kind of 
concentration in which happiness is realLed. Such a 
monk is called non-attached, full of recollection and 
walker in happiness by the learned, (4) and then at last 
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he, on giving up pleasure and pain, on remov^al of good 
and bad mentahty, acquires the fourth concentration 
which is without pain, without pleasure, full of purity 
of recollection of non-attachment or equanimity.'' 


It IS necessan to know more about the 7th path 
Samyak Smiift. thcrefoie it k dc^scnhed .is below : — 

Majjhim Nikava tenth Salipatthana. Its-* 

pur-^ort IS here given 

Tr*!Tr 

3Tr«i »TJn«r 

sTfirronr 5Sf%f%mr!T srrrm 

’TfHT ftTm %' s ( {»} 

3TT?rrfr ^craHt srftr^n^T 

JT^ : ( it ) %??TFg raiT#r. 3TT?ntft {\) 

STTHTO < y' vrfmgq^T f%f- 

3iT?Tnfi. 


“ Bhagavd etadavocha : — Ekdyano a yam maggo, 
sattdnam vistiddhiyd soka paHdavdnam samati 
kkamdya. dukkha domanassdnam affha gamdya, jha- 
yassa adhigamaya, nibhanassa saksi^mynya, yadidam 
chattaro saapatthana-Katame cliattaro : — idha hhik- 
khave (1) Kdye Kayanu-pas^i vihaiati, dtdpi, sampa- 
fdno, satimd, viueyya loke ahhijjha do-manassam ; 
(2) Vedandsii vedauunupassi viharaft dtdpi.. .(3) chitte 
chittanupassi viharati dtdpi. ; (4) dhamntem 
dhammaniipassi viharati dtdpi 
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Bhagavan said thus : — This is the one path for the 
purification of the beings, for remQval of sorrow, weeping 
etc., for casting awa\ pain and mental griefs, for know- 
ing the truth, for realizing Nirvana , — and that is the 
four kinds of steadfastness in recollections : — What are 
the four ’ — The monk roams seeing his bod} as body 
only, knowing feelings as feelings onh, seeing mind 
as mind onh, knowing different conditions as con- 
ditions onh. He must be active, conscious, full of 
recollection, removing greed and mental bad thought- 
activities. The mode of recollection of these four has 
been given in the sutta in detail, here its translation 
in short is given : — \ 

1. Meditation upon the bod\ : 

(1) The monk, having entered into a forest and 
sitting in a posture (Pahankasana' attends to his mouth ; 
when breathing strong or mild, he ma} know it such 
and think that this bod} has nature of the rise and 
decay, one should ha' e no attachment with it. There 
is nothing in this body which is liable of being adopted. 

(2) When walking, standing, sitting, sleeping, or in 
an} kind of movement of bod}, the monk should always 
be careful. 

(S) When going near or far, seeing heie and there, 
spreading arms and legs, wearing clothes, taking four 
kinds of food as eatable, drinkable, tastabie, and lickable, 
casting aw a} refuse, sleeping, awaking, speaking and in 
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s’ience etc. actuities, the monks should be a\Nare of all 
these and be careful in them. 

(4^ Then the monk ma} meditate that this body 
from head to foot, fioni foot to head is altogether full of 
nith, bones, blood, tlesh, fat, perspiration, spitting, hith 
«)f nose, impiir’ties etc. ; just as a snak !S full of different 
kinds of corn-seed>, a cle\er man knows them separately 
as pulse, nee, w neat etc. so he ma\ know the nature of 
every part of the bod\ separate!} . 

(5i Then he meditates that this bod} is made 
up of the elements earth, water, fire and am. 

(6) Then he thinks that this bod} is sure to be 
destro}ed once and to become a dead hod\. 

(7) Then he considers that this bod} when dead is 
liable of being eaten by eagles, crow s etc. 

(8) Then he meditates that the body when dead 
wall be broken into parts of head, legs, arms etc. 
separately. 

Then he thinks that this body will once be 
grounded and mixed into ashes. 

Thus he becomes unattached w ith the body. 

11. Meditation upon feelings : — 

The monk knows, when he is feeling pleasure or 
pain and when there is neither pleasure nor pain. He 
properly ascertains the nature of the world pleasure 
and pain, strong and mild and also knows their internal 
and external features and their causes — knowing thus 
disinterestedly, he does not believe them to be useful. 
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III. Meditation upon mind. 

The monk knows the attached mind as the attached 
one Rnd non-attached mind as non-attached one, the 
mind with hate as one with hate and mind without 
hate as one without hate, the deluded mind as one with 
delusion, the deiusionless mind as one without delusion ; 
the steady mind as the steady and unsteady mind as 
unsteady ; the mind in grandeur as in grandeur and the 
mind without grandeur as without grandeur. In the 
same way he recognises the charitable mind, unchari- 
table mind, peaceful mind, non-peaceful mind, passion- 
less mind, passionful mind, — whatever be the nature 
of mind, he knows its internal and external features — 
knowing thus the nature of the thing, he does not 
identify any one with himself and does not grasp ^ny 
one in this universe. 

IV. Meditation upon the nature of conditions, 

1. Meditation upon the five impurities (Nivarana): — 
(1) Sensual desire (2) enmity (3) dullness (4) restless- 
ness and grief (5) doubt. Concerning these five, the 
monk meditates if they are found in him or not. If they 
are found, he knows such ; if they are not found, he 
knows such ; if they are not in him, he recognises how 
they can be produced ; and if they are in him, he knows 
how to get rid of them. He also knows the way how 
not to let them again re-appear on their once dis- 
appearance. He is properly aw^are with the internal 
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and external features of these hve impurities. He 
knows the way how they arise and how^ they are 
destroyed. 

2. Meditation upon five root spheres. 

(Upadana skhandha). 

The monk recognizes the nature, the cause of 
arising, and the cause of destruction with regard to 
body, feeling, sensation, mentation and consciousness. 
He knows their internal and external feature. 

3. Meditation upon the six internal and external 
sense-organs (dyatana). 

The monk recognizes the eye, the object known 
through the eye, and the impurity of attachment pro- 
duced in connection wdth these tw'o ; he also knows 
how^ the attachment can arise and how to destroy it 
if it has arisen, also knows the way how it may not 
again rise after its destruction once. In the same way, 
he recognizes all about ear, nose, tongue, body and 
mind. 

4. Meditation upon seven modes of attaining true 
knowledge {Bodhi anga). 

The monk recognizes if he has within himself the 
recollection of true knowledge ; if he has it, he knows 
such ; if he has it not, he knows such. He also knows 
how to produce it if it is not in him, and how to 
keep it firmly if it has arisen in him, and how to 
advance it to its completion. In the same way he 
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meditates upon the other six modes (1) thought of 
Dharma or piety (2) energy (3) love (4) peacefulness 
(5) equanimity or concentration (6) non-attachment. 

5. Meditation on four Arya truths- 

The monk rightly knows the nature of pain, its 
cause, cessation of pain and the means of cessation 
of pain. 

As to the 8th path Samyak Samadhi four kinds 
of concentration have been mentioned. But there are 
other concentrations also after them. For them see 
Majjhim Nikaya 8th sallekhana sutta- 

The- other improved concentrations according to 
Sallekhana sutta are the follow mg : — 

(1) Akdsa-dnantya-dyatana, to have concentration 
on pure infinite space. 

(2) Vijhdna-dnantya-dyatana — to have concentra- 
tion on infinite consciousness. 

(3) Akinchanya dyatana — to have concentration 
that nothing belongs to me. 

(4) Natva Sanjnd nd sanjnd dyatana to con- 
centrate that there is neither name nor any nameless, 
neither any sensation nor any non -sensation* This 
last concentration leads to Nirvana, it appears. 

As has been said above, the root cause of worldly 
wanderings is ignorance. We may give some more 
quotations from the Buddhist works to show the pafh 
of Nirvdna. 
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“The doctrine of the Buddha” by George 
Grimm, page 287-288. Ignorance is the basis of the 
whole chain of suffering. Ignorance is the deep night 
w^here-in we here so long arr circling round (sutta 
nipata on P. 730). 

If ignorance is abolished, thirst and together with 
it all causiiality is up-rooted for ever, ^hose w^ho have 
vanquished delusion, and broken through the dense 
darkness, will wander no more. Causuality exists no 
more for them (Itivuttaka 114). In dependence on 
ignorance avidya, arises organic process of senses ; in 
dependence on them, arises consciousness vijndna ; in 
dependence on vijndna arises corporeal organization 
Ndmarupa, in dependence on Ndmarupa arises six 
organs of sense Sata dyatana^ then contact phasa^ then 
sensation Vedana^ then thirst trisna, then grasping 
iipadana^ then becomig hhava, then hirthjatiy then old 
age, death, sorrow, lamentation, pain, grief, despair 
(Udan I 37). 

Note. — The eight-fold path described above has its 
root beginning with Samyak-darsana, right view. 

The correct view' is the very first element of the 
path constructed by the Buddha for the annihilation of 
suffering. He himself calls it ditthi or right view'. 

The same book shows the necessity of right con- 
centration p. 394, Contemplating and contemplating 
we will purify our deeds ; contemplating and contem- 
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plating we will purify our thoughts. Thus Rahula, you 
ought to exercise yourself (M. I. P. 420 ». 

(5) Sacred Books of the East (188L Vol. X, Tran^ 
slat ton of'Dhammapada, 

The path of Nirvana is said in Chapter XX. Page 
273. The best of way is the eight-fold ; the best of 
truths, the four words (pain, its origin, its destruction, 
its w'a}4 ; the best of virtues passion lessness ; the best 
of me-he w ho has eyes to see. 

Page 276, You yourself make an eftbrt. The 
Tathagatas are only preachers. The thoughtful who 
enter the way are freed from the bondage of Mara, 

Page 277. Ail created things perish; he who 
know^s and sees this, becomes passive in pain ; this is 
the way of purity. 

Page 308, He alone who, without ceasing prac- 
tices the duty of sitting alone, and sleeping alone, 
subdues himself, will rejoice in the destruction of all 
desires alone, as if living in a forest. 

(6) Sutfa Ntpdta translated by V, Fausb<dl i 1881 L 

I. Kdsi bharadvdja Suit a, 

(2) Bhag wan said; — 

Faith is the seed, penance the ram, under- 
standing my yoke and plough, modest \ the pole of 
the plough, mind the tie, thoughtfulness m}’ plough- 
share and ^ad, 

17 
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(3) I am guarded in respect of the bod}, I am 
guarded in respect of speech, temperate in food ; I make 
truth to cut away i\\eeds), tenderness is my deliverance. 

(4) Exertion is my beast of burden, cartynng (me) 
to nibhana, he goes without turning back to the place, 
where having gone, one does not grieve 

(5) So the ploughing is ploughed, it bears the fruit 
of immortality, ha'ung ploughed this ploughing one is 
freed from pain.” 

II. Kulavagga (1) Uttham Sutta 4/333. Indolence 
iPatndda) is defilement, continued indolence is defile- 
ment, by earnestness iappamdda) and knowledge let 
one pull out his arro\\. 

(6) Gar4 sutta fattha vagga I\'). 

9/812. As a drop of water does not stick to a 
lotus, so the muni doss not cling to anything, namely to 
what is seen, heard or thought. 

The Pali words are : — 

qr«n|t5r ;fr tw 

m It 

Uda vffidu yathdpi pokkhare-padme ydthdpi na 
lippati, 

Evam muni nopahppati yata idam dittha sutam 
mutesu vd, 

II L Tuvaluka sutta* 

2/916* Let him completely ctit off the root of 
what is called Papancha (delusion), thinking I am 
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wisdom ” so said Bhagawata — ‘ ail the desires that arise 
inwardly, let him learn to subdue them, always being 
thoughtful.’ 

6/920. As in the depth of the sea, no wave is 
born, (but as it ' remains still, so let the Bikkhu be still, 
without desire, let him not desire anything w'hatever. 

V. Paraj’an vagga (4) Pannava manava pukkha. 

6/1047. Having considered e\erything in the 
wwld, O Pannava, so said Bhaghavata, — he w*ho is not 
defeated anywhere in the world, who is calm without 
the smoke of passions, free from woe, free from desire, 
he crosses over birth and old age. 

(14) Udaya manava pukkha. 

3/1106. The deliverance by know4edge, which is 
purihed by equanimity and thoughtfulness and preceded 
by reasoning or Dhamma, I will tell thee the splitting 
of ignorance. 

Its Pall text IS : — 

arroiT 

Upekkha sati sansttdhani, Dhamrm takka pure 
javatn, anna vifnokkhatu prabru wf, avijjdya pahh€- 
danam* 

(15) Altadanda sutta (atthakavagga), 

20/984. ‘‘ The muni does not reckon himself 

amongst the plain, nor amongst the low’, nor amongst 



132 


J\!NisM AND Buddhism 

the distinguished : being calm and freed from avarice, 
he does not grasp after, nor reject anything.” 

(7) “ Path of Puritv ” Visuddhi Magga by Buddha 
Ghosh. 

P. 63. “ \\ hence can there be true happiness to 

him of broken \irtue, \%ho does not forsake sensual 
pleasures, \ lelding sharper pain than to embrace a mass 
of living fire.” 

P.161. “Where darkness exists, there is no 
lamp-light, so ihe concentration does not arise in the 
presence of sensual desires.” 

494 . “ Monks. I do not percene any one state 

which IS so great an ofience as wrong view. Wrong 
views are supreme offences.” 

1 8 ) “ ^^anuscript remains of Buddhist literature in 
E. Turkestan ■' b\ A F Rudolf — Heornele 1 1916). 

4. \'inava text : — 

■■ Sanuisitavyam satnprajd nena gantavyam sam- 
pru^d iiciid sfhd tdvycxfu SiXuiptajd iiatci fiisifavycin 
sampraja neuci hhctkfavyain upasfhiti smriti iid art- 
ksipta chittena prasa dtkena iryupatha-sampannena 
msam vrittena yu^antara-preksina sa gouravena*^ 
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“ One should sit, go, stand and eat after right 
understanding, keeping recollection, with steadfast 
mind, being glad, with control, should walk, seeing 
earth 4 cubits for\ard, with thoughtfulness.” 

(7) Suvarndprabha Stotra, 

am #s[aFft i 

^T^ a am ^ ii 

arqr tg g a * NM% irfiTT fsmrr^ ii 

mam aaPs^a i 

af^Pgaiof i m a ^m^ ^ ^ ^aaaaimarmr ii 
f%w m a n naa aNp^a faaa =a i 

^ ^ r->. _____ - N r> .,- -,| ,, 

5rCT WJTOT ^^TTT: ^TF^RT^ II 

am a^ f%a-ai f ia=a aatma ^^aatatar i 
alra am ia^dmm a^atat il 



a!^ a %^ S[a aaRj^a f:% maaimaji^ii 


Ayascha Kayo yathd iiinya grdmah, sadgrdma 
chauropama indriyani, 

Tanyeva grama tiivasanti sarve, na te Vtjd nanti 
parasparem 4, 

Chaksvendriyam rtipa gafesu dJtavafi, srotrindriyam 
sabda vicharanena 

Ghrdnendriyam gaiide vichitfra hdti, fivhendnyam 
nitty a rasesii dhdvafe 5. 
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Kayendnyam sparsa gatesu dhdvati, mattendriyam 
dhanna vichdrattena, 

Sadendriyaniti parasparena svakam svakam visaya 
mand ti krdntdh 6. 

Chittam In may optima chanchlancha sadendriyam 
visaya vichaniam cha^ 

Yathaiva naro dhdvati sunya grdme, sad grama 
chaiirebhi samd srifancha 7* 

Chittam yathd sad visaya hifancha prajdnate 
indriya gocha rancha, 

Rupescha sahdascJia tafhaiva gandho rasascha 
sparsa statha dharma gocha ram 8. 

Chittam hi sarvatra sadendriyesii saktinireva chala 
mi ndriya sampravistham, 

Yantram cha yantrindriya sanskrittan cha na chen~ 
driyam kurvahi jnana matmakam, 9. 

‘ This bod\ IS like a loneh village, the six sense 
organs are like the village thieves. These senses reside 
in this village of bod\ , but the} do not know each other. 
The organ of eye runs to see the colour, ear knows 
sounds, nose knows man\ kinds of smell, the tongue 
goes to know different tastes, the body-sense runs to the 
objects of touch and mind-sense engages in thought of 
conditions : these six sense-organs do not go against 
their own respective objects. This mind is feeling like 
deceit, IS entangled in the objects of six senses, as a 
man goes in a lonel} village and is captured by the six 
village thieves. This mind knows the objects of six 
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senses. This flies to them like a bird. Mind is a 
machine, which is engaged b\ the senses. You should 
not let it go to the senses but engage it in the self- 
knowledge.” 

(8) Ratna rasi sutra, 

'iTwW israrT, 

Samddhih dryanam dhvajd, prajnd dryandm 
dhvajd, viinnkfih drydndm dhvajd, vmnikti jndna-darsa’- 
uam dryandm dhvajd. 

* Concentration is the flag of the Arya^i, self-dis- 
crimination is the flag of the Aryds, deliverence is the 
flag of the Aryds, perception and knowledge of deli- 
N’erance is the flag of the Aryds.'" 

Sacred Books of the Buddhists VoL III by T. W. 
Rhys Davids <1910) Di^. Nik. //. Maha stidassan 
suttanta. 

P. 194. How transient are all compound things; 

Grow th is their nature and decay ; 

The} are produced they are dissolved 
again. 

To bring them into full subjection that is 
bliss. 
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PATH OF LIBERATION IN THE JAIN 
SCRIPTURES. 

As the, eight-fold path has been said to be the 
iTieans of liberation in the Buddhist scriptures, so the 
three-fold path has been said to be the means of Nirvana 
in the Jama Scriptures. 

This three-fold path is contained in the eight-fold 
path and vice versa. This three-fold path is called 
Ratnatrya Dhanna or the Truth of the three gems. It 
IS a combination of Sainyakdarsana, right view or belief, 
Samyak jndna. right knowledge, Samyakchdritra, right 
conduct. 

The Jam Saint Kunda Kunda Acharya says in 
Samayasdra : — 

onwr forw i 

Damsana 7id7ia chariitdni, sevt davvdni sahuna 
^lichcham, 

Tam puna jam tiwiivi appdnam cheva nichchhayado 
19 , 

“A monk must always follow right belief, light 
know ledge and right conduct ; from the real stand-point, 
know these three to be the self only.’’ 

Jain philosophy, when it describes a thing from 
the practical point of view, analyses it into kinds and 
divisions ; but when it describe^ a thing from the real 
stand-point, it thinks of it as an indivisible whole. 
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Therefore from the practical stand-point, the path is 
three-fold, but from the real stand-point, it is the self 
only. 

When one’s own self is believed in and known as 
it IS in its ow’n essence and is realis:ed as such — then 
pure concentration of one’s own self appears. It is 
the real three-fold path or the self itself. 

Sri Umaswami says in his Tattvartha sntra : 

Sarnayag darsana jndna chdritrdni moksa 
mar gall L 

Combination of right belief, right knowledge and 
right conduct is the way to liberation.” 

This three-fold path has been described in all the 
Jain Sacred Books. 

Out of the eight-fold path of the Buddhist philo- 
sophy, Samyakdristi or right view and Sarny ak-sankaipa 
or right determination are included in Samyag-darsana 
or right view' and Samyag jndna or right knowledge of 
the Jam philosophy ; while Sarny ak vachan, right 
speech, Samayak Karmdnfe, right action, Sarny ak djiva 
right livelihood, Samyak vyaydma right effort, Samyak 
smriti right mindfulness, Samyak samddhi right con- 
centration, these six are included in Samyak chdritra 
right conduct of the Jain philosophy. This fact wall be 
know’n clearly from the description given further. 

I. Samayak dar^ana or Samyak-dristi Right 
belief or Right view. 


18 
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The Jam scriptures describe right belief with 
knowledge as Samyak darsana. From the practical 
point of view , it is necessary to have firm belief in the 
seven principles. Umaswami says in Tatfvdtfha 
sutra : — 



Taffvdrtha sraddhanam samyag darsana in L 2. 
Jivajivasravabandha sanvara nirjara mohsastaUvam L 4. 

Belief in the seven principles as they are, is 
called right belief. The principles are Jtva soul, Ajiva 
non-soul, Asrava inflow, Bandha bondage, Samvara 
checking, mrjara shedding, Moksa liberation.” 

All the modifications and objects of this unnerse 
come under the first two principles, soul, and non-soul. 
Ndma rupa of the Buddhist philosoph} is included in 
these two principles. Feeling, perception, mentation, 
consciousness are found in the impure soul, while body 
is included in non -soul Just as in the Buddhist philo- 
sophy, the knowledge and belief in the pain, its cause, 
its cessation and the way of its cessation is Right View ; 
so also in the Jain Philosophy pain and its cause are 
described by the two principles Asrava inflow and bandha 
bondage, while the cessation of pain is the Moksa or 
liberation and the means of cessation is included in 
Samvara, checking and Nirjara, shedding. 
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It wiL be noted that in the Jam Scriptures, these 
principles are described according to the root-meaning 
of their words as per Sanskrit composition, e.g,, Asrava 
means “ Asravati yat ” — that which comes is asrava, 
“Vena asravati tat” — that through which comes is 
asrava. 

Karmic molecules, which are ver\ fine particles of 
matter and which cannot be perceived by any of the 
five senses, do come near the soul by attraction ; their 
coming IS asrava. 

The good and bad activities of mind, body and 
speech are the causes for the inflow of karmic matter, 
therefore they are also called Asrava. Inflow’ of karmic 
matter is called dravya dsarva material inflow' or objec- 
tive inflow while its cause is called hhdva dsarva or 
subjective inflow. Likewise the fine karmic matter 
bound with the mundane soul is called Dravya handha, 
material bondage or objective bondage. 

The thought -activity causing this material bondage 
is called hhdva handha subjective bondage. Karmic 
matter w'hich is prevented from inflow is called dravya 
samvara or material checking or objective checking, 
while the thought-activity which checks the inflow is 
called hhdva samvara^ subjective checking. Karmic 
matter w'hich is shed off is called dravya nirjara 
material shedding or objective shedding, while the 
thought-activity which causes shedding is called hhdva 
nirjara or subjective shedding. Total freedom of soul 
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from karmic matter is called Dravya moksa material 
liberation or objective liberation; v\hile pure thought- 
activit} which removes all the karmic molecules is 
called hhava moksa or subjective liberation. 

The Buddhist literature has clearly described the 
subjective inflow, bondage, checking, shedding and 
liberation, v\hile the objective inflow, etc. have been 
dealt v\ith in a vague manner. It appears that the 
ordinary public will not understand easily the details of 
the material inflow etc. and perhaps this consideration 
has prevented them from being clearl} *and explicith' 
dealt w ith. 

The Jam philosophv has described the subjective 
inflow and subjective bondage, /-e., causes of inflow of 
karmic matter and their bondage as follows : — 

Mitfhyd da^sandvirati pramdda-kasaya yoga 
bandha hetawah 1/8. 

The causes of bondage (and inflow) are ^1) Mitthya- 
darsana or Mitthvc drisfa, i.e., wrong belief in the true 
principles (2) avirfi not to restrain from himsa injury, 
Asattya falsehood, sieya stealing, abrahtna unchastity, 
parigraha thirst for worldly possessions (3) prdmada 
carelessness or indifference to useful thoughts leading to 
Nirvana, (4) Kasaya passions, anger, pride, deceit 
attd greed {5} yoga activities of mind, body and speech. 
These live are both the subjective inflow and subjective 
bondage. 



The Path of Nirvana or Liberation 141 


The jam saint N^gas^na sa\s as follows in his 
Tattvdnusdsana aoout wrong belief and bondage: 

rTf^ ii \ i; 

^ grot I 

5^ II y n 

fftST^ffrgjpCtJT 1 

^ II '■•> II 

^ «t: I 

^qiiiy'^^Rr ^ ii \ il 

qiF^. i 

^ II '>9 II 

ww %?T^^*=q^g ?rqiwtT5tq flr^T:: ii <i « 
aif?sr«iTqi%ra^^?q^ i 

frwtf I 

sngrrq w«nwrR^ f^vn ii ? o ii 



qvjigpg ^=r% srr^ : I 

^scsoTHiq g II V< II 

iqjisq^: sr=r^ II II 

^jqgsiFjfTqg •■ iqd^yg'^g I 

3TTrJff*nf^rf^!qt JTB^T^ WT q^TT II \H II 


T42 
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^ f^mr: i 

?TWFJTFfw^lW5i^^-S^ 9^5 II V'. II 



?JT^«ri 5 Tim grpEg ii K% ii 

^¥?Tt 5JT; i 

HtT: aTf^vn9[?i: « l\S II 

^x?r; a«rJ^ ?pt: ^<iiri:f»irni i 

7^ aai'if^ yiljJisfiKi^arf^ra ii l< ii 

|pvv,fv V 

7T^«nT5n^^S^ gsiTT sre r-^ \ 

7^ ^ jar ii ii 

Tapa trayopa faptebhyo bhavyebhyah sivasannaue, 
Tattvam hey a mupadeyamifi dvedhdbhyadhddasaii 3. 
Bandho nihhan^hanam cMsya heyamityupada rsitam, 
Heyam syaddnkkha sukhayor yastmibhijami'^ant 
dvc^yatn, 4, 

M oksastatkdranam c haitadupddeya -muddhritam, 
Vpddeynm sukham yasmdd^simddvir hhavisyafi, 5. 
Tatra bandhah sahetubhyo yah sanslesahparasparam, 
Jivakarniapradesdnam sa prasiddhaschaturvidhah 6, 
Bandhasya kdryah samsdrah sarva dukkha pra- 
dongindfh, 

Dravya kshetrddi bhedena sa chdnekavidhali smritah 7. 
Syurmitthyddarsam jndndchdritrdm samasatahj 
Bandhasya hetavo anyastu tniyutmmeva vistarah 8. 
Anyathd vasthitesvarthesvanyathaiva ruchimrindm, 
Dristi mahodaydn inoho mitthyddarsanatnuckyafe 9. 
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J liana vrifyudayd darthe svaiiyathdihiganio hhrainah, 
,Ajndnam samsayascheh inifthydjndna mihafridha 10, 
Vritti mohddaydjjantoh kasdyavasavartinah, t 
Yogapravrittirasuhhd mitthydchdritra miichire 11, 
Bandha hetusn sarvesn mohascha prdk prakirtUah, 
Mitthydjnanam fit fasyaiva sachn^at^\7 masisriyan 12 
Mam ihankdran fma nan sendnyau fan cha tatsutan, 
Yaddyattah sndurbhedo inohavyilhah pravartate 13, 
Sasva dandtmiyesu svufanupranikhesn karma j amt esu, 
Affniydbhini %'^eso mama kdro mama yathd dehah 14, 
Ye karma krita hhdvah paramdrtanayina chdtmano- 
bhinnah, 

TatrdtmdbhiUiveso ahankdroaham yathd nri patih 15, 
Mithydjn dndnvritdnmohdn mamdhankdrsambhava, 
linakdbhydm tn ftvasya rdgodvesastu jdyte 16, 
Tdbhydin punah kasdyah syurno-kasaydsch tan mayah 
Tebhyo yogah pravartante tatah prdni vadhddya 17 
Tebhya karmdm badhyanfe tatah sugafi durgati ; 
Tatra kdydh prajdyante sahajdnindriydni cha 18. 
Tadarthd nindriyairgrahnan inuhyati dvesti raj y ate, 
Tatd handho bhramatyevam mohavyuhagatah 
pumdn 19, 

‘‘ The principles have been said to be of two kinds 
adoptable and the other avoidable, so that the deserving 
§ouls, who are suffering by the heat of birth, old age 
and death, might attain the bliss of Nirvana, 3. 
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Bondage with its cause is avoidable, because it is 
the seed of producing worldly pleasure and pain w^hich 
are themselves avoidable. 4. 

Liberation with its cause is adoptable, because it is 
the seed producing Spiritual Bliss which is adoptable, 5. 

Intermingling of soul and karmic matter owing to 
its causes is bondage w hich is of four kinds : — Class- 
bondage, duration-bondage, fruition-bondage, quantity- 
bondage. 6. 

The fruition of bondage is wandering in this world 
of many kinds such as material, spacial, etc. causing 
suffering to the worldly souls. 7. 

The root causes ol bondage aie three, wrong belief, 
wrong knowledge, and wrong conduct, all else is its 
detail, 8. 

Wrong belief is not to believe in the principles 
as they are, on account of the operation of right-belief- 
deluding karma. 9. 

WTong knowledge is to know the substances 
wrongly or doubtfully or not to care for knowing 
them on account of the operation of knowledge obscur- 
ing karma. 10 

Activities of mind, body and speech caused by 
passions like anger etc., on account of che operation 
of right-conduct-deluding karmas are said to be wrong 
conduct. 11. 
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Among the causes of bondage, wrong belief is 
the prominent cause ; wrong knowledge is a minister 
to the king Wrong Belief or Delusion, 12. 

‘ I am this ‘it is mine’ these tvvo are the sons 
as -well as commanders-m-chief of the king Delusion ; 
under their control the army of Delusion acts. 13. 

That which is always other than the self just as 
body and other conditions is due to karmas. To identify 
oneself with them as “it is mine ” is just as to believe 
that body is mine. 14. 

To identify oneself with the impure thought- 
activities due to the operation of karmas which do not 
really belong to self as ‘ I am this ’ ‘ I am the King, 
(is wTong). 15. 

‘ I am this ’ ‘ it is mine ’ these two thoughts arise 
on account of wrong belief with wrong knowledge. 
Attachment and hatred are due to these- two. 16. 

Attachment and hatred bring forth passions like 
anger etc. Affected by these passions, mind, body and 
speech, act, and through their actions the sins of 
injury to living beings etc. are caused. 17. 

Through these sins, bondage of karmas occurs ; 
on account of the operation of these karmas, good 
or bad conditions of existence appear, w'here the beings 
have fresh outer bodies and w ith them, sense organs. 18, 

There the beings grasp the objects of senses and 
thereby produce delusion, attachment and hatred, 
whereby again bondage of karmas occurs ; thus the 
19 
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mundane soul wanders with the army of delusion in 
this world, 19. 

Xotc . — From the abo\e description the nature of 
delusion or wrong-belief is clearly evident. It shows 
that to identih the self, which is really Ntrvdna in 
essence, with an\ worldly condition is delusion. 

This wrong belief is of the subjective inflow or 
Asrava or subjective bondage or bandlia. Right belief 
removes the wrong belief. 

The Jam Saint Amntachandra sava thus about 
right belief in Tattvarthasara. 

Pa^yati ftvasvdrilpam yo jdndti charatyapi 

Darsana j?idna chdrltra frayamdtmaiva sasmritah. 
Belief in one^s own real self is right belief, 
knowledge of it is right knowledge, realization of the 
same is right conduct. Really this self is itself right 
belief, right knowledge and right conduct.” 

Ri^ht belief IS to believe in the self as it is in its 
essence, while xeion^ belief is to identih oneself with all 
the other conditions and thoughts foreign to this real self. 

.. Checking the subjective inflow and bondage and 
of Voieiessness is caused b) practising the full vows 
of non-injury, truth, non-stealing, chastity and non- 
possession. Checking of subjective inflow and bondage, 
and of carelessness is caused by acting carefull} , that is 
h\ obserxing the five kinds of carefulness, Samifi, 
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(1) Iryd samiti — carefully walking after seeing 
the way four cubits forward m the day-light, 

(2) Bhdsha samiti — carefully speaking sweet and 
non-injurious words. 

(3) Eshand samiti — carefully eating pure food 
given by a layman out of the food prepared for 
his family only. A Monk will not arrange* for his 
food himself, nor order any one for it. 

(4) Addna-niksepana samiti — carefully taking and 
putting things so as not to cause injury to any life. 

(5) Pratishthapand samiti — throwing out bodily 
tilth so carefully as not to injure any life. 

Checking of the subj'ective inflow and bondage 
of passions is caused by following the ten rules of 
piety or Dasa Dharma, by contemplating twelve medi- 
tations, or dvddasa hhdvana, by conquering tw’enty-two 
kinds of sufferings or dvdvinsati parishaha java and by 
following five kinds of right conduct or pancha chdritra. 

The Ten rules of piety are : — Uttama Kshamd or 
highest forgiveness, control over anger. 

(2) Uttama mdrdava or highest hurpility, control 
over pride. 

(3) Uttama drjava or highest straight-forwardness, 
control over deceit. 

(4) Uftaina saucha or highest contentment or 
purity, control over greed, 

(5) Uttama sattya or highest truth, refrain from 
false-hood. 
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(6) Uttama samyama or highest self-control, 
restraint of senses and compassionate dealing. 

(7) Uttama tapa or highest austerities, control of 
desire and self-meditation. 

(8) Uttama tydga, or highest charity, to bestow 
alms of food, medicine, knowledge and fearlessness to 
the deserving. 

(9) Uttama dkinchanya or highest non-attachment, 
not to regard any non-self to be one's own self. 

(lOj Uttama Brahmachatya — highest chastity, 

refraining from thoughts of sexual enjo^^ment. 

The Twelve meditations are : — 

(1) Anitya or transitoriness — All created things 
and modifications are destructible such as riches, family, 
body, pleasure, pain, impure thoughts etc. 

(2) Asarana or unprotectiveness, no one can 
protect us from death and karmic effects. 

(3) Sansdra or worldly wandering, all the four 
conditions of existence, hellish, celestial, sub-human, 
and human are full of sufferings and are therefore 
to be avoided. 

(4) Ekatva or solitariness. The self is alone 
responsible for its actions; alone it is born, alone it 
dies, alone it has to suffer. Its nature is free from 
all non-self. 

(5) Anyatva or otherness. Ail the good or bad 
karmas, body, different objects, conditions and non -self 
thoughts are other than one's own self- 
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(6) Asuchitva or Impurity. Body and its con- 
tents are impure ; one should not be deluded by this 
impure body- 

(7) Asrava or inflow. Wrong belief etc., are the 
causes of inflow of good and bad karmas. 

(8) Sainvara or checking. Right belief etc., are 
the causes of checking the karmic inflow. 

(9) Nirjara or shedding. Right self-concentration, 
equanimity, and non-attachment are the causes of 
shedding karmas. 

(10) Loka or universe. Universe is uncreated, 
eternal, full of self and non-self substances. It is 
changing or» account of conditiofts, but indestructible 
on account of the root substances. 

(11) Bodhi durlabha. Difficulty of obtaining know- 
ledge. It is very diificult to understand the true path 
and also to follow it. When once it is known, it 
should be pursued carefully and wisely. 

(12) Dharma or the True Path. True path is right 
belief, right knowledge and right conduct. This is the 
means of liberation and perfect bliss. 

Conquering of Twenty -two Sufferings : — 

The sufferings are : (1) Hunger (2) thirst (3) cold 
(4) heat (5) biting of mosquitoes, etc. (6) nakedness 
(7) dislike (8) woman (9) walking (10) sitting (11) 
sleeping (12) abuse (13) beating (14) asking aims 
(15) Failure to get alms (16) disease (17) contact with 
prickly shrubs (18) dirt (19) honour or dishonour 
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(20) conceit of knowledge (21) ignorance (22) slack belief. 
Five Kinds of Right Conduct : — 

(1) Sdnidyiha — equanimity or self-concentration. 

(2) Cheddpasfhdpand — Recover}^ of equanimity 

after a fall from it. 

(3) Parihdra Vtsiiddhi — Pure and absolute non- 
injury. 

(4) Sukshma sdmpardya — Slightest passion. 

(5) Y athdkhydta — Ideal and passionless conduct. 
Checking of the subjective inflow and bondage of 

of mind, body and speech activities is said to be Gupti 
.or restraint of mind, . body and speech by engaging 
oneself in self-contemplation. 

All the kinds of subjective inflow or Bhdva asrava, 
mentioned in the Jama scriptures, if compared with the 
hsravas dealt with m the Buddhist literature will be 
found to agree with one another. 

See Majjhtm nikdya savvdsava sutta the second. 
Some purport of the above is given below : — 
gjrrir ^JTT 

sfT m 


Katame, dhammd manasi karaniyd : — 

Yasser dhammassa manasi karat o anuppanno 
Yd kdmdsavo na uppajjati uppanno vd 
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Kama savo paliiyati^ anuppauno vd bhavd savo 
Na tippaj'fatiy uppanno va hhavd savo pahiydtu 
Anuppanno vd avijjdsavo na iippajjati 
Uppanno vd avijjdsavo pahiyati, ime dhamind 
manasi -karniydd' 

What thoughts should be kept in mind ^ • — 

That thought which prevents rising of sensual 
desire already not arisen, and that vhich destrovs 
sensual desire if arisen ; that thought which prevents 
rising of desire of existence already not arisen and that 
which destroys desire of existence if arisen ; that thought 
which prevents rising of ignorance already not arisen 
and that which destroys ignorance if risen should be 
kept in mind.” 

5#^^ 3T^ {X) 3T^ (y) 3R- 

rm ^3(T?tn'^ {\) ^fnfir (X) ^ ^ 

'3^ 

^ stT^rar TORorff 

^ f j’arf^rrm '?fe»7?[T qr^ jmrfe 
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{.D (^i) 

Npai^g T (^) #555SRr TOUT#. 

Ahosint a ham atitam addhd nam bhdvtssdmi 

ahatn andyd tani addhanam pachchappannam add 
hdnam aham asmi — tassa evam tnanasi karoto^chhannam 
ditihinam annatard ditthi uppajjati. 

(1) atthi me atta. 

(2) natthi me atta 

(3) attand attdnam sanjdndmi. 

(4) attand anattdnam sanjandmi, 

(5) anattana attdnam sanjandmi 

(6) Yo me atta...Kammdnam vi'bdkam patisam- 
vedetif so ayam atta nichcho dhuvo sassato avi-pari- 
nama dhammo, Iti ditthi gatam ditthi gahanam ditthi 
kantdram, ditthi visukam ditthi vikanditum^ ditthi 
san^ojanam ditthi sanyqjana samyutto,..na pari much- 
chati Jdtiydf jard ntarmna sakehi pari-devehi dukkehi 

domanassehi-upd-ydsehi so idam dukkhanti^ yoniso 

tnanasi karotij ayam dukkha-samudayoti ayam 

dtfkkha nirodhotiy — ayam dttkkha-nirodha gamini-pati 
paday tassa evam tnanasi Jiaroto tini sanyojana ni 
pahiyantL (1) sakkdya ditthi (2) vichi kichchd (3) 
Silahhata para md so/^ 

** I was in past time,’’ I will be in future time,” 
“ I am in the present time ” : — On creating such notions 
in the mind, he will have one of the six (wrong) views 
(1) my soul is (2) my soul is not (3) ‘ I know soul by 
soul ’ (4) ‘ I know non-soul by soul (3) I know soul 
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by non-soul.” (6) * This my soul which experiences the 
ripetiing of karmas is eternal, indestructible and unshake- 
able and has the nature of unchangeabiiity.’ 

Thus arises the net of (wrong) belief, jungle of 
belief, the thorn of belief, the cloud of belief, the bond- 
age of belief. On account of this bondage of (wrong) 
belief the soul is not saved from birth, old age, death 
sorrow, weeping, pain, grief and miseries. He who 
actually understands this is pain,” this is the cause of 
pain ; this is the cessation of pain ; this is cause of its 
cessation, removes three kinds of dirts (1) identifies 
himself with body (2) doubt engages in vows and rituals 
only. Thus the asrava of wrong belief should be 
removed by right belief. 

Note . — Really Nirvana or the pure soul is realizable 
only ; it cannot be grasped rightly through mind. 
Whatever- notions an ignorant soul forms in his mind 
about the soul are not the real facts, about the soul, but 
they are quite against the reality of the soul. In the 
ibove statement of the Majjhima nikaya six kinds of 
wrong beliefs about the soul are described (1) my soul 
is — here the real soul is identified with the impure condi- 
tions of the soul du^" to ripening of kannas — therefore 
it is a wrong view. (2) My soul is not — here total 
non-existence of soul is maintained. (3) I know soul 
by soul — here also the thinker’s mind grasps the impure 
condition of the soul to be the real soul. He does not 
take the pure and unthinkable soul into his mind; 

20 
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therefore it is also a wrong view. (4) I know non-soul 
by the soul. Here he understands that, he acting 
through mind and senses and thereby knowing others, is 
the real soul. This is also a wrong view . He does not 
consider the pure soul which does not require help of 
senses and mind, but which can know all himself and 
others independently. (5) I know soul by non -soul this 
is also a wrong view. He understands that mind and 
senses which are not the soul, can know' the souL 
(6) My soul w^hich experiences the ripening of karmas 
is eternal and unchangeable. This is also the wrong 
view , because that impure soul w'hich experiences fruits 
of karmas is not eternal but is changeable. Here also 
the pure soul of Nirvana has not been taken into con-' 
sideration. These six kinds of wrong beliefs maintain 
something else than the real pure soul. Whoever 
believes in the Nirvana or the reali-^able pure soul, he 
removes all these wrong view's. Then he does not 
identify his pure soul w'ith the five spheres, body, 
feeling, perception, mentation and (impure) conscious- 
ness. All his doubts are removed, although he follow'S 
practical rules of conduct, he believes them to be 
rejectable. He maintains that only prure concentration 
or Samddhi is adoptable. This is the right view or right 
beTtef or Samyak darsana^ 

In fact such is the statement of the Jain Saints 
also about right belief or Samyak darsana. 
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Tbe Jam Saint Kunda Kunda Acharya says in 
Samayasara 

BTttr^^rr ^irfr?! 

^Tw^rsfRirnr 3i^«rara^ 

Qif tri^TJrnrr. 

Jivassa natthi rago 7iavi doso neva vijjade moho^ 

No pachchayd na kaimnam no kammam chdvi se natthi 56 
Nevaya jiva tthdnd na guna tthdnd ya atti jivassa, 
Jenadu ede sacve puggala davvassa pari ndmd 60 

In the pure soul, there is neither affection nor 
hatred nor delusion, neither causes of asrava, nor 
karmas, nor quasi-karmas even. 56. 

Neither there are soul classes nor spiritual stages in 
the soul, because all these are the modifications of matter 
only, (because they appear in soul in connection with 
matter) . 

Samayasara Ralasa says the same : — 

Yarnddyd vd rdga mohddayo va chinnd bhdvah 
sarva evdsya punsah. 

Tenaivdntastattvaldh pasyto mi-no dristdh 
syurdristd mekam param sydt 5j2. 

All these colours etc. or affection and delusion etc. 
modifications are other than the pure soul ; therefore 
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while realizing within the self, these are not realized, 
only the highest one is realizable. 

Note, — This pure and highest one is nothing but 
the nature of Nirvana. Thus the subective inflow of 
wrong belief is removed by right view or right belief. 
Jainism and Budbhism are one in this point. 







“ Katanie dsavd samvard pahdtavva : — Bhikkhu 
pafisankhd yoniso chdkJthtm^iya samvara sanjutto 
viharati, Sotendiya samvara sanjutto ' viharatti, Gha- 
nendiya samvara sanjutto viharati, Jthvendiya samvara 
sanjutto viharati, Kayendiya samvara sanjutto viharati, 
Manendiya samvara sunjutto viharati, Assa viharato- 
uppajjevyum dsavd, Vigatta pari lake na honti.'^ 

‘‘ What asavas should be removed by restraint — ' 
Samvara : — 

The Saint, knowing the senses and mind separate 
ffom his seif through self-discrimination, walks under 
restraint of eye-sense, ear-sense, nose-sense, tongue- 
sense, body sense and mind sense. Thus the destructive 
rise of Asavas is restrained.” 
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Note , — In the Jain scripture vowiessness is said to 
be the second cause of subjective inflow and its check- 
ing i,e,y by following five vows of non-injury, etc. 
Here in the above statement restraint of five senses 
and mmd is said to check vowiessness. So it is quite 
right, because restraint of these six senses leads to non- 
commission of the five sms viz,, injury etc., due to lust 
and sense-gratification and thus the five vows of non- 
mjury, etc. are actually observed. He who has full 
control over his senses, mind, and thought will 
never injure any one, nor speak untruth, not steal any- 
thing, not act unchastefully, nor have attachment for 
possessions. The same idea has been expressed by the 
Jain Saint Sri Umaswami m his Tattwarfha Sutra ^ 6th 
Chapter : — 

Indriya kasdyd vrata knyd pancha chatvh pancha 
pancha vinsatisankhya purvasya bhedah^ vi, 5. 




“Five senses, four passions, five kinds of vowless* 
ness and twenty-five kinds of actiyity are the kinds of 
worldly ‘ asrava 


Note , — Here five senses have been said to be the 
main causes of anger, vowiessness, etc. When senses 
are controlled, every other sin is restrained. 
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^cn?rqr ^ «TfesrmT«r, ?tr- 

5Tf«T— f^^tlRT 

swr^TT ^ 5 t>%5|;;b5Tft ?n^f^ 

5noNr%g[^ «'-<4i^iwri+r, ^irarw 

vT^^ gt % 3TSTsr«r?n ^ ’Kr^%fr^t^TT% . . . 

^ ^fRT^ ttfe^TRTPT i^srq^aiPT VPTH 

qf^ 3T^ firq^sR snu^^q^i ^- 

arrerar qft^sr^ q fg^ q ^ i tR ^ strrt 

sr^ ^ arreRmfe^^ qiPTRT. 


“ Katame dsavd pate sevand pahdtavva : — Bhikkhu 
pati sankhd yoniso chivarain pati senate yd vadeva 
sitassa — . .Unhassa ,dansa makasa vd td tapa sirim 
sapa samphassanam pati ghdtdyUy yavadeva hri kopin 
patichcka-danatfham,.,, . pindapdfam patisevati na va 
davdya na maddya na manda-naya na vihhtisanaya' 
ydvoadeva imassakdyassa thitiya ydpandya^ vihinsa- 
paritdyu brahmacharyd mnggahaya, Iti puranam cha 
vidanam patihankhaminavam cha vedanwci\-iUppades- 
sami, ydtrd me bhavissati anavajjata cha phasuviharo 
chati,.,.senasanam pati sevati ydvadeva sitassa pati- 
ghdtayd . . gildna parichchdya bhe-sajja * pankkharam 
patisevate...assa bhikkhave apati sevato uppajjeyam 
dsG'jd vighdtd paritaha, potisevato evam sa te dsvd 
vighata-paritdha na konti-ime dsavd patisevana paha- 
tavva*"' 
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“ What Asavas are restrained by careful dealing 
(note : — pati sevana appears to be the equivalent of 
sannti in Jainism). 

The Monk, knowing himself separate through 
self-discrimination, uses clothes to keep off cold, 
heat, mosquito-biting, air, sun-shine, serpents, etc. 
and for shame ; takes alms not for sport, nor foi 
pride nor for glory, but for keeping the body, to be 
saved from mjur}^ and to follow chastity ; so that 
old troubles may be removed and new ones may not 
arise and that my journey of life may go on defect- 
less, and I may walk easily. He uses seats and beds 
for the removal of cold, etc., takes medicine for the 
removal of diseases — all these functions are done with 
carefulness; then those harmful dsavds which would 
have been caused by carelessness would not happen. 

fTT- 

’RrRH STORR g Tg ^ TR R tmiRTTW 

3 fT f^^ r t Tfgr srrrriw 

?T^Rr ^ aTRRT irf^RRRI q^TtfSR. ” 

“ Katanve dmvd adhi vd sand pahd4avva. Bhik* 
khu pati sankhd yontso khamo hoH sitassa unhassa, 
Jigkachchdya pipdsdya dansa makasa vdtd4apa sirim 
sapa samphassdnanam duruUanam durdgatdfiam " 
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vachana pathdnam uppan %rnam sdriri kdnam vedandnam 
dukkhdnam tippdnam kkrdnafn katukdnam asdtdnam 
amandpdnam pdna-hordnam adhivdsaka jdtiko hoti, 
assa hhikkhave anadhi vd sayato.,.no honti. . Ame dsavd 
adhi vdsand pahdtawa.^^ 

What dsavds are removed by calm suffering : — 

The Bhikkhu, full of self-discrimination, calmly 
suffers cold, heat, hunger, thirst, mosquito-biting, wind, 
sun-shine, touch of serpents, etc., hearing abusive words, 
bodily troubles, hard pains, unbearable to mind and 
other deadly matters ; then he removes all those harmful 
dsavds which would have been caused by his not calmly 
suffering them ; thus dsavds should be removed by calm 
suffering. 

Note: — The Conquering of 22 sufferings described 
in Jainism for the restraint of inflow includes what is 
described above. 

^ fTft, srft. 

5r^f^) 3T5tTO% ffFTs 

fir% ^ 

^ ^ sRTeH # gr sRTtsart ^ 

f^^TRn qfesTfT ^ srraqtT ^ 
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“ Kataine dsavd pari vajjana pahd4avvd : — Bhik- 
khu paii sankhd yoniso chandam hatthim, chanda- 
massam, chandam gounam, chandam kukkuram, ahim, 
khdnum, khantaka dhdnain, sohhham, papdtamy chan- 
danikam, oUgallatn, (Pari vajjeti) yathd rilpa and sane 
nisannam yathd rupa agochare charantam yatha rape 
pdpake mitte bhajantani vijna sa brahntachdri pdpakesa 
thdnesu okappeywn so tan cha andsanam tan cha 
agocharam ti pdpake mitte . . . parivajjeti - assa bhik- 
khave apari vajjayato uppajjeyyam dsavd vighata pari- 
taha panvajjayato te dsavd . • . na honti - itne dsavd 
parivajjana pahd tavva,^" 

What asavas should be removed by avoiding : — 

The Monk, full of self-discrimination, carefully 
walks avoiding the fearful elephant, rude horse, striking 
bullock, wrathful dog, serpent, column, thorny place 
hill, spring, pond and place of refuse. He avoids those 
unfit seats, and those sinful freindships on account of 
which the learned, chasteful monk may be liable to 
Commit sin. Thus those harmful asavas which would 
have been caused by non-avoiding them are not caused. 
Thus Asavas should be removed by avoidance. 

Note , — This is included in the five kinds of care- 
fulness' (Samiti) of the Jains stated before to avoid the 
inflow due to carelessness. 

21 
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^nfgr, sT?mR Trirf^ - 

sjwqr f^^rrdqK^rcT ^ ^ stb^rt 

“ Katame dsavd vino dand pahd tciwd : — Bhikhhu 
pati sankhd yoniso-uppannam katnu vitakkam-vydpdda 
vitakkam vihdtnsd vitakkam-papake akusale dJictmme 
nddhi vd sett pajahati, vinodefe ; vyanti katoH, ana- 
bKdvam ^ameti-assa bhikkhave avinodayato uppajjeyyum 
dsavd vighdtd paritaha vinodayato fe-na hontidm^ 
dsavd vinodeva paha tavvad^ 

What asavas should be removed by destruction 
The Monky full of self-discrimination, does not 
grasp the arising thought of sensual desire of anger, of 
injury and other harmful thoughts, gives them up. 
destroys them, ends them, and clears them off. Thus 
three harmful asavas uhich would have been caused b}' 
not destroying them do not occur by their destruction. 
Thus asavas should be removed by destruction. 

Note — 'According-' to Jainism, the ten •‘ules of piety 
of highest forgiveness etc. described before include the 
above. 

“ srr^ «TTqnfn q fe^ ^raT- 

(?) (^) 

{\) #tps^ s?T$i% (y) mi# 

IH) q^gflr mi# (^) ^mfV mi#* 
(\9) *r##. 
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Wt^WTTRorW— 3T^ STJTR^rrr 

arra^ wrasnwtisgiT.’ 

“ Katante dscfva bhdvand paiid tdvvd : — Bhikkhu 
pati sankhd yoniso (1) sati sambojjhangam bhdveti 

(2) dhamma vicJiaya sambojjhangam bhd veti (3) virya 
samboj ihangam bhdveti (4) piti sambojjhangam bhdveti, 

(5) passaddhi sambojjhangam bhdveti (6) samddhi sam- 
bojjhangam bhdveti, upekhd sambojjhangam bhdveti^ 
viveka nissitam viraga nissitam nirodha nissitam 
vassagga parinamim-assa bhikkave abhd vayato uppaj- 
jeyyum dsavd vighdto paritaha bhdvayaio-na honti-Ime 
dsavd bhavana pahd tavvdd^ 

“ What asavas should be removed by meditation : — 
The Monk meditates upon (1) the recollection of 
true knowledge (2) upon thoughts of Dhanna or piety 

(3) upon energy (4) upon love (5) upon peacefulness 

(6) upon equanimity or concentration (7) and upon 
non-attachment-with discrimination, with, passionless- 
ness, with restraint and with determination of renun- 
ciation* Then those harmful asdvds w'hich would have 
been caused by their non-meditation do not happen 
by their meditation. Thus asavas should be removed 
by meditation. 

Note , — ^The twelve meditations already described 
according to the Jain Scriptures for restraint of inflow of 
passions do very correctly include the above stated 
seven meditations 
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The Buddhist Asrava Siittra of Majjhim Nikaya 
correctly agrees with the subjectit^e inflow and the 
subjective checking of karmas described in the Jain 
Scriptures. 

The Jain philosophy mentions self ’Concentration 
as the means for the shedding of karmic dirt. This self- 
realization purifies the soul, and thereby the soul attains 
Nirvana, 


The Jain Saint Sri Umaswaini says in the Tattvdr- 
tha sutra : — 


Htrar IX 3. 

’KrrasT m-. IX 19. 


IX 20. 



IX 27. 




IX 29. 



IX 39. 


Tapasd nirjard cha, IX. 3. 

Anasand^va modarya vritti parisankhydna rasa 
paritydga vivikta sayydsana kdya klesa bdhyam tapah 
IX. 19. 
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Prayaschttta vtnaya vaiyyd vrifya svddhyaya 
vyutsarga dhydnanyuttram IX. 20. 

Uttama sanhananasyaikagrachintanirodha dhydna 
inantar mahiirtdt. IX, 27* 

Arta faudra dharmya suklani, IX. 28. 

Pari inoksa hitu. IX. 29. 

Ajnapdya vipdka sansthdna vicha*ydya dharmyam^ 
IX. 36. 

Prithaktvaikatva vitarka suksmakriya pratipdti 
vyupurata kriya nivartini, IX. 39. 

Translation and purport ; — 

The Shedding of karmas is caused by austerities. 
They are of two kinds ; external and internal. The 
external austerities are of six kinds : — 

(1) Anasana — fasting. Not taking any of the 
four kkids of food e.g. eatable, drinkable, Uckable and 
tastabie, for promoting self-control, for destroying lust 
and for attaining self-concentration. 

(2) A vamodarya — Taking less than what is required 
for the appetite, for awakening in control, subsidence 
of defects, contentment, easy engagement in reading 
and meditation. 

(3) VritH pari sankhydna — to have a sacred pledge 
in mind before going for alms such as to go till so 
many homes, etc. If the pledge is not fulfilled and if 
alms are not procured then to have satisfaction and io 
subdue desires. 
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(4) Rasa panfydga — to gi\e up one or more of the 
six kinds of rasas e,g.^ ghee, curd, milk, sugar, salt and 
oil, for the control of senses and for eas\ engagement 
in reading and meditation. 

(5) Vivikta sayyd sana — to sleep and to sit in a 
lonely place for the obser\ance of chastity and for the 
attainment of deep meditation and deep knowledge. 

(6) Kdyaklesa — MortihcatK n of the hod\ so long 
as the mind is not disturbed. To practis(i austerities in 
forest, on mountains and on the shore of a sea or the 
bank of a river etc. for advancing m self-concentration 
and spiritual bliss. Others nuu know that the monks 
are suffering hardships, but the\ ma\ not feel an\ kind of 
uneasiness. These six external austerities ars practised 
by a monk according to his own might, so that he may 
not feel any pain but feel internal happiness and love. 
It is said in “ Tattvartha sutra Saktifasfapah 24/6. 

Aniguhita vtryasya margavirodhi haya khsa sfapah — 
i.e., this kdyaklesa tapa should be followed according to 
one’s own power which may not be inconsistent with 
the real path of liberation. 

The six internal austerities are : — 

(1) Prdyaschitta — Expiation — to remove one’s 
transgressions in vows on adopting punishment through 
the teacher. 

(2) Vinaya — Reverence — for the right belief, right 
knowledge and right conduct and for the worthy 
followers. 
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(3) Vaiyya vritya— Service— serving the, distressed, 
fatigued and sick saints, 

(4) Reading holy scriptures. 

(5) Vyittsarga— Giving up attachment to body etc. 

(6.) Dhycrna—Concentmtion. 

Concentration is of four kinds : — * 

(1) Arta dhyana—^nminl concentrdXioti as .feeling 
s^orrow etc, (2) Raudra Dhyana— Wicked concentra- 
tion— ‘to have pleasure in teasing others. (3) Dharma 
dhyana— right concentration. (4) SuMa dhyana — Pure 
concentration. Right concentration is of four kinds : — 

(1) Ajna %ncJiaya—to meditate upon the right 
principles according to the scriptures. 

(2) Ajna vichaya—to meditate on how to remove 
one's affection and hatred and karmas and how to 
•remove wrong belief and knowledge of others, 

(3) Vipaka *oichaya— to meditate upon the causes 
of pleasure and pain, the ripening of karmas. 

(4) Sansthana vichaya ' — to meditate upon the 
nature of the universe and upon the pure soul itself. 

Pure con cent ration — is of four kinds — 

(1) Prithaktva vitarka vichara. Absorption in 
meditation of the Seif, but unconsciously allowing its 
different attributes to replace one another. 

(2) Ekatva ^itarka avichara — ‘Absorption in one 
aspect of the Self, without changing the particular 
aspect concentrated upon. 
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(3) Siiksma kriya-pratipati — The very hne vibra- 
tor}^ movements in the Soul, even when it is deeply 
absorbed in itself, in a Kevali. 

(4) Vyupurata kriya nivartt — Total absorption of 
the self in itself, steady and undisturbably fixed without 
any motion or vibration whatsoever. 

In Jainism, practical right belief has been said 
to be firm belief in the seven principles, of which sub- 
jective inflow, subjective bondage, subjective checking 
and subjective shedding have been described above. 

Self-concentration or perfect equanimity or Samyak 
Samddlii is the subjective shedding which removes 
karmic dirts. Subjective liberation or Nirvana is the 
same thing and has been described in the first chapter. 
Ndmarupa of the Buddhists is included in the two 
principles soul and non-soul. Some more details of 
these two principles may be useful to the readers : — 

The soul principle — 

The nature of the soul from both the practical and 
real points of view' have been described in the second 
chapter. All the conditions pertaining to the worldly 
’'souls are included m Ndma rupa of the Buddhists, 
while the pure soul ue,y (w'orldly soul minus w’orldly 
conditions and matter) is w^hat is Nirvana of the 
Buddhists and the Jains. 

Non-soul principle : — 

There is no consciousness in it. It is of five kinds. 
They are the five root-substances : 
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(1) Pudgala — matter. That in which atoms may 
hive union and disunion is called Pudgala. Its special 
natures are touch, taste, smell and colour. Indivisible 
matter is parcicle and different kinds gross and fine 
molecules are formed by their different numerical union. 
The four elements of earth, water, lire and air are 
formed from matter. Karmic molecules which mhovv 
towards the mundane soul and are bound with it are 
fine material molecules invisible to the senses. Sound, 
bondage, fine things, gross things, material figures, 
pieces, darkness, shades, light and sun»shme etc, are all 
the modifications of matter. 

Tattvdrthasdra says : — 





I 


Bhedddi hhyo nimittebhyah Purnadgalanadapi 

Pudgaldndm svabhdvajnaih kathyante pudgala iti 
5513, 

Pudgalas are so called, because they unite and dis- 
unite, owing to breaking and mingling, on account of 
external causes. 

(2) Dharma sti kdya — medium of motion. It is 
one immaterial substance all pervading in the universe 
which is a very essential auxiliary cause for the motion 
of souls and matter. It does not induce them to move. 


(3) Adhanndsti kdya — medium of rest. It is one 
immaterial substance all pervading in the universe which 
is a very essential auxiliary cause for the resting of souls 

and matter. It does not induce them to rest. 

22 
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(^) Akdsa. Space — It is infinite, is the greatest of 
all substances in aimension, immaterial, one ^\hole sub- 
stance — which has the capacity of giving space to all 
the other substances- 

(5) Kala — Time. Time^atoms called kalanu are 
separate existing on each of the spacial points of the 
universe. As the spacial units of the universe are 
innumerable so the Time-atoms are also innumerable 
in number. Their function is to be the auxiliary cause 
of the modification of all the substances. 

Note . — As far as I have read the Buddhist litera- 
ture, I have not found such divisions of the substances 
in it. The Buddhist books sav that Goiitama did not 
describe ‘ what is in the universe.’ 

According to Jainism right belief and right know- 
ledge of the seven principles, soul, non-soul, inflow, 
bondage, checking, shedding and liberation are practical 
right belief and right knowledge, while firm belief in the 
pure nature of one’s own self is the real right belief and 
right knowledge- 

Let us describe Right Conduct ; Dravya Samgraha, 
a Jam w'ork says : — 

^5|i4kui^i 5 fiaomPiN ii ii 

Asuhddo vi7ivitti suhe pavitU ya Jana chdrittam, 

V adasamidiguttiruvcm vavahdranayd du Jinahha^ 
niyam* 
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Giving up bad engagement and following good 
engagements should be known to be conduct; (five) 
\o\\s, ;hve) carefulness and (three) restraints have been 
said to be practical conduct by the Jinal 

Five Mahdvrata or great vows are non-injury, 
truth, non-stealing, chastity and non-possession. 

Five Sanuti or carefulness are carefulness in w'alk- 
ing, speaking, eating, handling and casting refuse. 

Three Gupti or restraints are control over mind, 
hod_\ and speech. 

These thirteen kinds of conc^uct are for the monks 
trom the practical point of view. 

Drav}a-Samgraha says : — 

^ nrgW JT ^WT^TR^II \i% II 

Bahi rahha nta raki riyarohn hhava-kdranappand 
sattJiavi, 

Xdmssa Jam Ji/rnttam tain paraina7n samma- 
chdrittam. 

Cessation of external and internal activity for the 
destruction of causes of the worldly existence by a right 
knower has been said to be the real right conduct by the 
Jina. 

Self realisation or self-absorption is surely the real 
right conduct. 

Note, — The readers must note that the Buddhist 
books describe the eight-fold path of liberation whicF 



172 


Jainism and Buddhism 


agrees u ith the three-foid path of liberation described 
in the Jain books. 

Samyah dristt — right view and Samyak sanlmlpa — 
right determination, are included in the Sainyag darsan — ■ 
right belief and Sainyag jnana right knowledge of the 
Jains; \Nhile the Sarny ali vach ana — 

right speech, Samyak kannanfe — right action, Samyak- 
ajiva — right livelihood, Samyak-vyayama‘ — right effort, 
Samyak smriti— fight recollection and Samyak samadhi 
- — right concentration are included in Samyak charitra — 
right conduct of the Jams. 

Just as self-concentration has been prominentl\' 
said to be the means of deliverance in the Buddhist 
Books, so also it has been ;^aid in the Jam books. Let 
us give some passages from the Jain books. 

(1) Dravya Samgraha of Sri Nemichandra : — 

frnfi ^ wvn ii li 

Duvihampi mokkha heun? jhdne, pdthiadi Jaiff muni 
niyamd, 

Tamha payattachittd jHyam jhdnain samavhhasaha, 

“ Because a Saint w hile absorbed in seif-concentra- 
tion gets both the causes of liberation, (practical and 
real), therefore (all of) you practise self-concentration 
with careful mind/’ 
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(2) Samayasdra Ifalasir says : 

^cf?ra‘ wsTOrt ?renpn«iWT ^roiir ?r ’«r?rm ii 
«!Wi%sn%%t T%w^ 3[s«n5TtTnBrEg^' i 
^T-s^TRi- ^rn: u 

Eko moksa patho ya esa niyato 
drig Jmpti vrittydtm^kas 
Ttzttraiva sthiti meti yastanisum 
dydyechcha tarn chetati, 

Tasmin neva nirantaram viharati, 
dravdn t<tr d?iyaspris an, 

So vasytzm samayasya sdra machirdn 
nitiyodayam vindati, 47170, 

The path of Liberation is one which is a combina- 
tion of real right belief^ right knowledge and right 
•conduct. He, who not having connection with all the 
other substances day and night stays in it, meditates 
upon it, relises it and always walks in that same only, 
necessarily and at once experiences the essence of soul 
shining for ever.” 

(3) Samddhi sataka says • 

^ tR 57^ SfT II II 

Itidam bhdveyen nittyamavacha gocharam inzdcm^ 
Svata tva taddpnoti yato nd vartute punah 90^ 

'' Thus meditate upon this eternal and inexpressible 
path, by which only one can reach that from w'hichsC' 
there is no return*” 
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(4) Istopacicsic says : — 

1 %!^: I 

qtRHPSf: II 

Atmdmisthdna iMihasya vyvahdra bahih sthiteh, 
Jdyate parmdnandahkaschidyaogena yoginah. 47 
“ On being fixed in real self-conduct and remain- 
ing outside the practical one a kind of highest bliss is 
experienced by a meditator by force of concentration.” 

IT 5 Tf»^ I 

ST ^^ d s r; || «<; || 

Anando nirdahatyuddham karmendhana mandratam^ 
Na chasau khidyate yogi hahir dukkhe sva chetanah, 48 

« 

“This bliss continuously burns groups of karmic 
fuels ; the meditator at that time does not feel pain 
being inattentive to external miseries.” 


(5) Tattvdnusdsana says : — 


ST* hIX^M^sT ^f^^* I 
fsT^lIl: ^ II II 

^IpUR ^I?T T1 % ^st ^?frsT?T: I 

TfareRn^ «TR*nr^ f^SJSnT^II II 
s-R f g n s T; «h < 4R| qi i Srr «rMr i 

5i s r ^{^ ^TRTft WTR 55TRi^ II || 


TT^RT^ g^RTT^ gTRTST TTR^ 1 

«rR«rRR#iTsn wtttut ii <i\ ii 
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^ qt 'ar 5!T«n%^ i 

^ilrg tp^^rg ii ih \ ii 


ITP^ I 

^ garf ^' TH tr^rgp^TTfriTTfTRi ii H 

q^rrmr ’^mraTiJns^j??^ i 
rT^ *T ?raaf ^-^{A gsfhfR: ^ nrgr h; ii « 
^srjT arm a^mm ^rr i 


gg r arr^ nm ?Tm ?rm a a 

mFm ’ST gjTitw ^^:?nffgiarqr 1 

s^rscR %t mrr: a 't.\<c a 


Sacha mukti hetu riddho dyane yasmMa-vapyate 
dvividhopi 

Tasmddabhyasaniu dhydnam sudhiyah saddpyupd- 
sydlasyam 33 

Ekdgra nirodho yah parispandena varjitah 
Taddhydnam nirjard hetudi samvarasyu cha 

kdranam 56 

Svdtmdnam svdtmani svena dhydyetsvasmai svato 
yatah 

Satkdmka mayaslasmdd dhydna-mdtmaiva 

nischayat 73 

Sangatydgah kasdydndm nigraJio vraUx dhdranam 
Mano ksdndmjaya^cheti sdmagri dhydna sddhatie 75 
Svddhydydt dhydna tmdhyastam dMydndt ^ddhydya 
mananet 

Dhydnasvddhydya sampattva jxiramdtma prakdsate 

Si 



176 


Jainism and Buddhism 


Didhd suh svam param jndtva sriddhdya cha yathd- 
sthitam, 

Vihdyu nyadanarthi tvdt svameva-vaitu pasyatu 1 43 

Karmajihhyo samastebhyo bhavebhyo bhinna manva 
ham 

Jna svabhdva mudd sinam pasyeddtma namdtmand 

164 

Samadhis thena yadydtmd bodhd tma ndnuhhuyate 

Tadd na tasya tadclhyanam murchhdvan moha eva 
sah 1 69 

Yatha yatha samddhydtd lapsyate svatmani sthitimy 

Samddhi pratyaydschdsya sphutisyanti tatha tatha 

179 

Dhyanasya cha pvnar mtikhyo hetu retachch 
atustayam^ 

Gurupadesah sriddanam sadu hhya-sah sthiram 
manah 218 

“ Because both kinds of practical and real paths of 
liberation can be attained m self-concentration, therefore 
the wise after giving up slothfulness, should always 
practise concentration.” 

“Attention to one special object (soul) without 
w'avering is concentration. It is the cause of checking 
karmas and shedding them also.” 

“ Becauce the soul concentrates upon itself, in 
itself, through itself, for itself and from itself, therefore 
the soul itself present in the six * cases is concentration, 
from the real point of view.” 



The Pvth of Nirv\na or Liberation 177 


“ Renunciation of property, control of passions, 
practising of vows and conquering of mind and senses 
are the materials for the practice of concentration.” 

“ Practise concentration from scriptural reading, 
and come to scriptural reading from concentration — 
thus by the gift of concentration and reading the pure 
soul is enlightened.” 

“ He, who Wyants concentration, should know *and 
believe the seif and the non-self as they are and then 
giving up the non-soul thinking it to be useless, should 
perceive and know the self only.” 

“ He should always see the self through the self, as 
distinct from all the thought-activities arising by karmas, 
having knowledge as nature and indifferent to others.” 

“ As far as the concentrating person attains steadi- 
ness in his own seif, so far the glories of concentration 
would be realised.” 

“ Again there are four special causes of concentra- 
tion : — (1) Instruction from a Teacher (2) conviction 
(3) continual practice (4) and steady mind.” 

(6) Vairagya mala by Chandra. 

flpiT ^ ^ ^ ficrr^ i 

gq M^<sMHRT*r i 

23 
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Vtrama Viraina bdhyddi paddrthe, rama rama 
moksapade cha hitdrfhe, 

Kuru Kuril nija K dry am cha vitandrah bhava 
hhava hevala bodha yatindrah. 68 
Mtmche Munche visaydmisa rogam Inmpa lumpa 
nija trisnd rogam, 

Ruiidha rundha mdnasa mdtangam, dhara dhara 
jiva vimala tara yogam 69 
Chintaya nija dehastham siddham AJochaya 
kdyastham huddham 

Sinara pindstham parama vissuddham kala kevala 
keli Hva ^ahdham 70 

“ Be unattached to all the foreign objects. He 
absorbed in the useful path of liberation, do the duty of 
the self carefully, and become the lord of saints, gifted 
with perfect knov\ ledge.” 68 

‘‘ Give up the desire of sensual enjoyment like 
liesh, remove the disease of desire, control the mind* 
elephant and adopt the pure concentration, O Soul I ” 
69. 

Meditate upon the perfect soul living in } our 
body; think of the enlightened one staying in your bod}, 
remember the purest one in the body and take ease in 
the independent amuser w^ho has attained the Bliss.” 

(7) Tattva sdra by Devasena says : — , 

g^«jrT ^rr ^ i 

int«nr firap ii VK li 

i 
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5T f^q^ ^TioT II h 

^ 3Tan»JT frFn% ^i%^ %^r>iTT i 

^ir gfnni^ fit w ^ stt ii yy ii 

Tamha abbhasau sadd mutfitnam raidosa vd moho 
Jhdyan niya appd/iam Jat ichchai sdsayum 

sukkham. 16 

Nana tnayam niya tachcham milliya savvevi 
pargayd bhdvd 

Tam chhandiyo hhdvejjo suddha-sahdvam niy^pd- 
nam 43 

Joappdnani jhdyadi samveyana cheyandi uvajuttam 
So havai viy^ rdyo nimmala raya ^ppa o Sdhu 44 
“ If you desiie eternal bliss, then giving up aftec- 
tion, hatred and delusion, always practise your own 
self. 16 

“ Excepting one’s ov^ n nature which is full of enlight? 
enmeht all the other condition^) are non-self ; leaving 
them, one should meditate on the pure nature of one’s 
ow n self.” 43 

“ The monk, who being attentive to self-realization 
meditates upon the self, becomes free from attachment, 
pure, and lord of the three gems — right belief, right 
knowledge and right conduct. 44 

(8) Yogasdra by Yogindra says : — 

I 

# aran 4(ia(^ qr gtitf iif it 

arnitre ^3^ I 
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ii » 

sr^tr ^ ?:??? \ 

^ ^ 551 wrrc II II 

Suddii sacheyamT htiddhn Jinth Kevala ndna sahatt. 

So ap-pd aintdina munalm Jai chdnati siva Idhu 36 

Je han Jajjara ^laraya gharu tehait btijjhi sartra, 

Appd bhdvahu nimmalaJm lahti pdvai bhavtt tira 50 

Appa samvai yo raimi chhandavi sahu Vavahdni, 

So sammddittht havai lahu pdvai hhava parti 88 

“If you wish to attain Nirvana, then day and 
night meditate upon the self which is pure, conscious, 
enlightened, victorious, and has all — knowledge.” 36. 

“ Know this body to be filth} like a home of hell. 
Meditate upon the pure soul, then you will soon attain 
liberation.” 50 

“ He, who giving up all engagements, finds peare 
in the nature of the self, is the right believer able to 
cross the Ocean of Samsdra very soon.” 

(0) Brihat samaytka pdtha by Amitgati says : — 

goRTHi jsro? \ 

Suroham stibhadhiraham paturahdm sarvddhika sri 
raham 
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Mdnyoham giimvdnaham Viblni-raham pitnsd maha 
migrant 

Ityatmannapakdya diisknt karun tvam ^rvatita 
kaipandm 

Sasavad dhyayd taddtina tattva mamalam nath 
sreyasi srir yafah. 62 

" I am brave, wise, clever, having highest property, 
honourable, lord, qualified, the first of all men — all these 
harmful notions, O Soul, you should give up and ahva}s 
meditate upon that pure self, b\ which the Goddess of 
Nirvana can be acquired.'' 

(10) Sara Samiichchaya b\ Kulabhadra sa\s : — 

li II 
II K'«- 11 

’uraiq: II 11 

Bhavabhoga sariresit hhdvatnyah sadd httdhaih 

Nirvedah parayd huddhyd Karmdrdtt Jighri 
Ksithhih. 127 

Ydvanna mrityu bajrena dehasailo nlpafyate, 

Niyujyatam manas tdvat karma rati pariksaye 12S 

Tyaja kdmdrthayoh samgam dharmadhydnam sada 
hhaja 

Chhindhi snehamaydnpdsdn mdnnsyam prdpya 
durJahham 129 
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“The wise, wishing to destroy the enemies of 
karmas, should always contemplate non -attachment 
with the world, enjoyments and body through high 
discrimination.” 127 

“ As long as this hill of body is not broken by the 
adamantine death so long fix the mind on the destruc- 
tion of karmic enemies.” 128 

“ Give up the company of enjoyment and property, 
break the net of affection and alwa}S adopt the right 
concentration, when \ou have acquired a human birth 
difficult to be had.” 129 

(11) Sadhhodha duvidrodaya by Padmanandi 
says : — 

^ ii ii 

Karnia hhinna mantsam svato-khilam pasyato 
visada hodho chaksusa 

Tatkritepi panndttm vedino yogino na sukha 
dukkha kalpand. 21 

“The monk who realizes himself always distinct 
from karmas through the e\e of pure discrimination, 
does not attend to jileasure and pain, although they 

arise through karma*^, because he is attentive to the 
realization of pure soul.” 

jt: i 
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Bodarupa makhtlai rupadhi-bhir varjitarn kitnapi 
yattadeva nah, 

Ndnyodalpa mapi tattva midrasam inoksa hetu riti 
yoganischayah. 25 

‘‘That principle, which has the nature of know- 
ledge and is free from all defecfts, only belongs to us ; 
there is no other principle like it which is the cause of 
Nirvana ; such is the belief of the Monks.” 

l«tT: 1 

S3» 

ii ii 

Atmahodha suchi tirtha mad^bhntam sndna inacta 
kttru t off amain bndhdh^ 

Yanna ydtyapara tirth koti bhih ksdlsyatyapi 
malam tadantaram. 28 

“ Self-knowdedge is a marvellous nver, O wise men, 
perform the best bath here; that internal dirt, which 
cannot be washed b}’ millions of riv^ers, can be washed 
by It.” 

02) Ekatva adhikdra by the same author, says : — 

qt i 

i#r: ii R's ii 

Samyogena yaddydtam mattastat^sakalam param. 

Tat paritydga yogena mukto hamiti im matih 21 

“ In connection of which I have been coming on, 
that w^hole is apart from me ; by its relinquishing I am 
liberated — this is my view.” 
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afirra <!^ ^ grfJTsanf^ II II 

af^nwi^nnsu^ i 

ii '*.«> ii 

Tadeva niahati Vidyd sphuran fnantrastadeva hi, 
Ausadham tadapi sresth im jannta-vyddhi vind 
sakam. 49 

Aksayasyd ksayd nanda mahd phala-bhara sri yah 
Tadevaikam param bijain nihsre-yasa lasattaroh SO 

That (self-realisation) only is the greatest learn- 
ing, that is the shining charm, that is the best medicine 
for the destruction of 'he disease of worldly existence.’’ 

.‘^That only is the best seed for the tree of the 
eternal Nirvana which - supplies the greatest fruit of 
indestructible bliss.” 

mm i 

II Vi II 

mm ^ i 

ii V^ n 

mm ^c«r i 

S[Tt ^wr; h V^ II 

Sdmyatn svdsthyam samddhischo yogas cheto 
nirodhanam, 

Suddhopayoga ittyete bhavantye kdrtha vdchakdh 64 
Sdmyamekam param kdryam sdmyam tattvani 
param smritam, 

Sdmyam sarvopadesdndmupa-deso vimiiktaye 60 
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Sdmyam sadbodha ninndnam sdsvadd nanda 
mandiram, 

Sdmyam suddhdtmano rttpam dvdram moksatka 
sadmanah. 67 

“ Equanimity, self-absorption, concentration, medi- 
tation, control of mind, puiv conscious attentiveness — 
all these are synonyms.” 

“ Equanimity is the only action, it has been said to 
be the best principle ; equanimity is the best of the 
teachings for Nirvana,"' 

Equanimity produces right knowledge, it is the 
home of eternal bliss. Equanimity is the nature of the 
pure soul, it is the door to the castle of Nirvdna," . 

Ignorance (avidya) and desire (trisna) have been 
said to be the root causes of pain in the Buddhist litera- 
ture ; the same has been said in the Jain Scriptures also. 


JAIN VERSES ON IGNORANCE 
AND DESIRE. 

(1) Svayambhn sfotra by Sri Samantabhadra. 

rJWTT tl II 

Ayattydm cha taddttve cha dtikkha yonir niruttard, 
Trisna nadi tvayottirnd vidyd ndvd viviktayd. 92 
“ You have crossed over the river of desire which 
is the incomparable cause of miseries here and here- 
after with the help of the boat of unattachment.” 

*24 
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U'OTTiBirsn?!?? irrak^J • 

ironfiiif^ cnitSTsw ii i \ li 

Sa fa hridon mesa chalam hi saukhyam trisiid 
maydpydyan mdtra hetuh 

Trimdhhibriddhischa tapatyajasram tapastaddyd- 
say a titya vddih. 13. 

“ This sensual pleasure is fleeting like lighten- 
ing, and is only the cause of increasing the disease of 
desire; the increase of desire always burns^ which 
miserable ; thus you have said/’ 

(2) Satnddhisafaka by Pujyapada. 

^ # 55B?»rfsr II K\ ii 

Avidyd sanjnitas tasmdtsanskdro jdyate dradhah. 

Yena lokcmgameva svam punarapyabhi manyafe 12 

“Through the continuous ignorance, firm engra- 
ving is produced, on account of which this human 
being again and again maintains his body to be the 
self.” 

^ sT^ II II 

Tat hruydt fatpardn prick chettadichchhet tatparo 
hhavei 


Yendvidyd mayam rnpam iyaktva vidyd mayam 
brajet. 53 

“ Speak that, ask that from the others, have long- 
ing for that and be absorbed in that, by which the 
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ignorant nature may be removed and the enlightened 
nature may be acquired.” 

(13) Istopadesa by the same author says : — 

^ ^ARrafl: i 
JTTr:3JTR I) \S 11 

3T^rrsm^<%t ii ll ii 

MoJiena samvntam jndnam svabhdvam lahhate nahi, 
Mattahpumdn paddrthdndm yathd ntadana kodravaih 7 
Rdga dvesa dvayi dirgha lutrdkdr sa na karniand^ 
Ajndndt stichiram jivah sansdrdhdhmthhraniat- 

yasatu 1 1 

“ Knowledge obscured by delusion does not realize 
the nature of the self, just as a man having eaten 
the intoxicating gram Rondo does not see the objects 
rightly.” 

“ This living being, from beginningless time, 
having attracted karmas through affection and hatre i, 
caused by ignorance is floating in the Ocean of Sam- 


(4) Samayasdra Kalasa by Amritachandra says ; 
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Ajndndn mriga trisnikdm Jala (they a dhdvanfi 
pdfu'm mriga, 

Ajndndttamasi dravanti hhtijagd-dhyasena rajjan 
Jandh, 

Apia ndchcha vikalpa chakra harana dvdtotta- 
rangahdhi va 

Chchhuddha Jndnamayd apt svaya mami kartri 
hhavantyakulah 1313. 

“ Through ignorance, the deer runs to drink mirage, 
thinking it to he water; through ignorance men run 
away in the dark mis-taking a rope to be a serpent : as 
the waves in the sea are tossed by winds, the beings, 
who are really full of pure knowledge, become doers of 
actions, through ignorance having been perplexed by 
different notions.” 

wrraiWt ^ i 

y ifqH T II II 

Ajndni prakriti svahhdva nirato nittyam hhaxed- 
vedako, 

Jmni til prakriti svahhdva virato no Ja tu chid- 
vedakah, 

Ityevam niyamam nirupya nipunai rajnd nit a 
tyjyatdm, • 

Suddhai kdtma maye mahasya chalitai rd sevyatam 
Jndnita 58 (100. 
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‘‘ The ignorant being addicted to the nature of 
matter ah\ ays becomes its enjo} er, the learned being 
unattachea to the nature of matter never becomes its 
enjoyer ; thus knowing the rule, the wise men must 
give up ignorance and should serve knowledge being 
steadfast in the light of the pure self.” 58/10 

5^: 3^ sr 11 « 

Vyavahara vimudha dristayah, parmdrtham 
kalayanti nojandh 

Tusa hodha vimugdha huddhaydh kalayantih 
tusam no tandulam. dOjlO 

“ Just as those, who are foolish in understanding 
husk to be rice, are attentive to husk only, but not to 
rice ; so also those, w ho are deluded in worldly affairs^ 
never pay attention to the real substance.” 

(5) Tattvdnusdsanam by N4gasena says: — 

II II 

Yathu sansdrikam saukhyatn rctgdtfnaka masas* 
vatam 

Svapara dravya sambhntam trisnd santdpa 
kdrancfm. 1243 

“ That which is sensual pleasure produced by the 
connection of the sell with the non-self, is full of lust, is 
transitory and is the cause of creating desire and pain.” 
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(6) Tatfva-mni by Devasena says : — 

^ I 

sTTOnwrr w^ft l ii ii 

Rusai ftisai nichcham indiya visa yehi sanjao 
mudlio, 

Sahasdo anndni nani eto du vivarido. 

“The deluded one always is either pleased or 
pained in connection with the sensual objects, and is 
full of passions and ignorance, while the learned remains 
free from them.” 

(7) Jndna lochana sfofra b\’ Vadiraja says : — 

3T!Traf^WT*PT i 

Jif mi: ii 

Anddya vidyd maya mttrchJii tcingam kdmodara 
krodha hutasa taptam, 

Syddvddapiyiisd niahousadhena trdyasvamam 
mohd nvahd hidastanu 31 

“ I have been deluded from the beginningless time 
by Ignorance, I am burning with the fire of sensuality 
and anger, and I am bitten by the great serpent of 
delusion ; save me by supplying me the great nectar-like 
medicine of knowdedge which is not one-sided.” 

(8) Sara Samuchchaya by Kulabhadra : — 

?lwrT«n' ^ m m i 

^HWnnf«ireri ii ii 

^ ii ii 
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snJrTfTH I 

^ ^<nr II Ry\3 II 

Tripidndhd naiva pasyanti hitam vd yadi vd hitam, 
Santosdnjana mdsddya pasyanft siidhiyo jandh, 239 
Hridayam dahyate tyartham trisn dgni paritdpitam. 
Na sakyam sdmanant kartum vina-santosa vdrind 245 
Yaih santosdmritam pitam trisna frit prandsanam, 
Taischa nirvd7ia satikhasya kdrnam samupdrjttam. 247 

“ Blinded by desire do not look to their benefit or 
loss, while the wise men having antimony of content- 
ment look to that.” 

“ This heart is strongly burning \\ ith the flame of 
desire, which cannot be extinguished without the w’ater 
of contentment.” 

“ The}*, who have drunk the nectar of contentment, 
which removes the thirst of desire, have attained the 
means of enjoying the bliss of Nirvana.” 

(9) Subhasita rafna sandoh<x by Amitagati, con- 
tains : — 

swfNr: i 

5T 5% iiy^oti 

Re Jiva tvam vimuncha ksaf.a ruchi — chapat^r- 
nindriyarthopabhogd , 

Nehhirdhukkham na nitdh khnih bhava vane 
toudri hatdtman. 
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Trisndn chettena tebhyo vimntati, vrimate, dydpi 
pdpdtniakebhyahy 

'Sansdrdtyanta dukkhdn kathamapi na tdda mugdha 
muktim praydsi, 410 

“ O Soul ’ give up these sensual enjoyments which 
are fleeting like lightening ; O Soul, there is no such 
pain which has not been suffered by you in this very 
dangerous forest of Samsara. If you have any desire. 
O Wisdomless, for these sinful enjoyments, you should 
give it up even now, otherwise, O Fool, you can never 
go to Nirvana being freed from the great miseries of this 
Samsara."' 


PRAJNA OR SELF-DISCRIMINATION. 

The Buddhist literature has shown the great 
necessity for Prajna in very strong terms : — 

(1) Hindi Buddha Charya page 415 (D.N. 1-10.2) 
Sangita pariyaya Sutta. There have been described 
four right spheres : — 

Prajna (discrimination), SiJa (practical vows), 
Samddhi (concentration) and Vimukti (liberation). Out 
of these four, the last is the result while the first three 
are the means to Nirvana, and they are included in the 
eight-fold path Samya^ dristi, etc. During my talks 
with the learned Buddhist Monks of Ceylon I came to 
know that Samyak dristi and Samyak sankalpa a^’e 
included in prajna; Samyak Vachann. Samyak 
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Kar manta, Samyakajtva, Samyak Vyayama and Sam- 
yaksmriti mclnded m Sila ; while Samyah Sarhddhi 
is itself SamddhL 

The Jain scriptures also describe the three-fold path 
which very closely resembles the Buddhist three-fold 
path. Samyak darsana and Samyak Jnana of the 
Jains are included in Prajna, because it means right 
discrimination such as ‘‘ my self is distinct from non- 
self and all other substances, and that I am only reali- 
zable alone ; while practical Samyak-chdritra of the 
Jains is included in Sila and the real Samyak chdritra 
is included in Samddhi. 

(2) Buddha Charya p. 244 D.N, 1-4 Sinadanda 

Sum— 

It says ; “ Self-discrimination is purified by con- 
duct, conduct is purified by self-discrimination. When 
there is conduct there is discrimination ; when there is 
discrimination, there is conduct ; self-discrimination is 
procured by conduct, while conduct is procured by self- 
discrimination. Still conduct is said to be the foremost 
of all the self-discriminations. Self-discrimination is 
purified by conduct and conduct is purified by self- 
discrimination.'' 

Note, In fact, practical conduct is necessary for 
right belief and right knowledge, thereby the mind will 
become mild and self-discrimination will appear, while 
on procuring self-discrimination, practical conduct will 
25 
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he improved and concentration w ill arise. Both are the 
means for concentration. 

The Jam scriptures also glorif}^ pfajna or self-' 
discrimination thus 

Samayasdra sa}’s : — 

^ vrrsiT^ 1?!% oiT^T ii 'Si II 

Pannde ghittawo Jo chudd so aham tu nichchhayado, 
Avasesd Je hhdvd te ntajjhe paretti nd dav^d 

That conscious being w hich is to be grasped b}' 
Self-discrimination is I am myself from the real point of 
view ; all .the other conditions are foreign to me — this 
should be known/’ 

Sara Samtichchaya says:-^- 

?n ’CrTT II II 

Prajnd ngand sadd sevya pursena sukhd vahd^ 
Heyopddeya tattvajna ya rata sarva kat'mani, 

** The Malden of self-discrimination, which is always 
obedient in knowing the adoptable and the rejectable 
principle in all the actions and is blissful, should always 
be served by a man/’ 

FOUR MEDITATIONS, 

The Buddhist literature speaks highly oi the four 
meditations :~maitre or friendship, pramoda or delight^ 
kdrunya or oompassiou, Upeksa or madhyastha or 
indifference. 
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Buddha Chary a pa. 186 M. N. 2. 1. 2. Maha 
Rahula-vada sutta (1) Rahula! meditate upon friend- 
ship ; by such friendly feelings enmit}^ will be destroyed, 

(2) Rahula ! meditate upon compassion ; by compas- 
sionate feelings, injurious thoughts will be destroyed, 

(3) Rahula ! meditate upon delight, by delightful 
thoughts you will remove dissatisfaction. (4) Rahula 1 
meditate upon indifference, by which your thought of 
enmity will be destroyed. 

The Jain scriptures also declare that these should 
be meditated upon by every saint and layman : — 

{1) Tatfvdrtha sutra by Umasw*ami says: — 

JIRT II U-'S II 

Maitri-prainoda kdrunyamadyasdhani cha saUva 
gunddhika klisyamdnd vinayeshu, 11 j? 

“ Friendship towards all the beings, delight tow^ards 
those great in qualifications, compassion towards the 
afflicted and indifference towards those who are 
perversely inclined.” 

(2) Samdyika path by Amitagati says : — 

^ I 

w wTRin ikk 

Sattvesu tnaitri gunisu pramodam, Klitesu Jivesu 
Kripa parattvam. 

Mddhyastha hhdvam viparita vrittau sada matnatme 
vida dhdtu deva : 1 
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“ O Lord, let m\ soul always have friendship 
towards all the beings, delight towards the qualified, 
compassion towards the afflicted and indifference towards 
those perverseh iiu lined." 

The above statements will clearly show that the 
eight-fold path of Nirvana in Buddhism quite agrees 
with the three-fold path of Nirvana in Jainism. Both 
Jainism and Buddhism believe that one can attain 
Nirvana b\ one’s ow n efforts ; never can it be given 
through compassion by anj personal God. 

Both the religions lav stress on self-discrimination. 
Both strongh recommend the giving up of affection, 
hatred, delusion. Both say that Nirvana is realisable. ' 
Both lay stress on the control of the five senses and the 
mind. Both teach relinquishing injury, false-hood, 
theft, unchastitv and desire. 

Both declare that mind, bod\ and speech must be 
kept free from harmful actions and they should be 
applied to those useful means w hich result in procuring 
Niredna. 



CHAPTER rV* 


KARM.\S AND THEIR FRUITS. 

It is evident from the Buddhist literature that every 
being experiences fruits of his good and bad deeds in 
the very life or in the future life and that the being 
takes another birth ow ing to Sanskani or mentation of 
previous birth ; and that as far as continuation of five 
spheres of body, feeling, perception, mentation and 
(impure) consciousness goes on, so long has the being to 
undergo many births and that when all the dsavds 
(impure thought-vitalities) will be destroyed, Nirvana 
will be procured. 

Although Buddhist literature does not seem 
to give clear, direct and detailed description of bondage 
and fruition of l{armab\ still there are scattered passages 
here and there which show that the writers of the 
Buddhist literature had in their mind the description 
of karmas according to w hat the Jain scripture says. 

A metaphysician can know it b}’ devoted antt 
critical study. Jain authors saj that there are fine 
karmic molecules made up of material particles floating 
throughout the universe. They are so fine that they 
cannot be know n by our senses. This mundane soul 
attracts them according to good and bad thought-activi* 
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ties when performing actions through mind, body and 
speech. This is called dsravd or inflows Their exis- 
tence with the soul for some duration is called Bandha 
or bondage. 

When these bound karmas are ripened, they give 
agreeable or disagreeable results. They can be des- 
troyed before their ripening-time by self-concentration. 
When there is no inflow of karmas through passions, 
the soul is called Ksindsrava or destroyer of inflow. 
Thus by checking inflow and by destroying the old 
accumulated karmas, the soul attains liberation or 
moksa or Nirvana. 

Moksa has been described in Taftvdrtha sufra by 
Umaswami thus: — 



Bandha hetva bhdva nirjardbhydtn kritsna karma 
vipra mokso inoksah. 

Liberation (is) the freedom from all karmic 
matter, owing to the non-existence of the causes of 
bondage and to the shedding of karmic molecules.’’ 

Before describing in detail the karmic philosophy 
as given in the Jain scriptures, it is advisable to let the 
readers know those passages in the Buddhist literature 
which in short give the description of karmas as is 
given in Jainism. 

(1) Majjhim nihaya ; deotia sutta sawdsava. 
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Asavd samvard pahd tavva^'' is a Pali ques- 
tion. Which dsrava should be removed by samvara ? 
Here both these words are the same as in Jainism. If 
their liberal meaning is taken into consideration, they 
would mean that something, which comes, is checked. 

Bhikkhu savv4sava samvara samvuto vihorati.’’' 
This means that the monk roams while checking all the 
dsravas (i.e.. ail the karmas which had to come w^ere 
checked), 

(2) Majjhim nikaya bhaya bhairava sutta Chatut- 
tham» 

Yath^ kam mupage satte pajanami i,e., I know 
the beings when they are prone to ripening of their 
karmas, 

Nofe^ Here the word “ kam mupage shows that 
karmas are ripened ‘‘ Michchha ditthi kamme sama- 
d4n4 (i.e,) having w rong belief karma. 

Note, This passage refe^^s to a class of karma 
named inithyd-dnsti karma which is bound by a wrong 
believer. 

(3) Digha Nikaya Vol. 111—33, Sangita Suttanta. 

“Tayo rasi— michcbatta — niyato r^si, sammatta 
ni\ato r^si, aniyato rasi,” Here the word rasi means a 
collection or group. 

The passage means ‘‘the group of wrong belief 
only, the group of right belief only, the group of their 
mixed.’^ 
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These terms refer to three classes of karmic mole- 
cules as described in Jain scriptures : — wrong belief 
deluding karma is of three kinds, wrong belief karmas, 
clouded right belief karma and mixed right and wrong 
belief karma. The word rasii refers to group of karmic 
molecules as said in the Jam scripture. 

(4) Buddha Charya page 370 Anguli mala sutta 
(M. N. 2-4.8.) 

O Brahmana, you are suffering the fruit of that 
karma {karma vipaka) in the very life, which would have 
to be suffered for many centuries, many millenniums in 
the hell by you. Then the Saint Angulimala, while 
enjoying the bliss of freedom in self- concentration at a 
solitary place said the verse which means.” 

He at first collects the karmas and then destroys 
them. He is shining in the universe like the moon 
within the clouds. His acquired bad karmas are 
covered with good karmas.” 

Note. Here the words karma vipaka, ‘ arjite ’ 

‘ marjit \ the example of cloud and moon show that 
karmas are something, material distinct from the pure 
soul ; which can be ripened, collected and destroyed and 
they obscure the soul in the same way as the clouds 
obscure the moon and when they are removed, the 
moon-like soul is shining forth. 

(5) The Doctrine of the Buddha by George Grimm 
(1926.) 
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Page 252, First of all, of course, our present 
body, like every future one, together with all its sense- 
organs and mental faculties ; thus what we have called 
before the six -sense- machine is exclusively a pr^oduct of 
our previous action, in-as-much as it has brought about 
the grasping in the material womb; This not, ye disci- 
ples, your body, nor the body and another, rather must 
it be regarded as the deed of the past, the deed that has 
come to fruition, the deed that is willing actualized. 
That has become perceptible. (S. N., II p. 64.) 

The 63 ^ 6 , }^e monks, is to be recognized and regard- 
ed, as determined through former action, the ear, the 
nose, the tongue, the body, the mind, ye monks ; to be 
recognized and regarded as formed and determined 
through former action (S. N. II. p. 72.) 

P, 256, These, ye disciples, a man has w^on 
insight with the body, has practised himself in virtue, 
has developed his mind, has awakened knowledge, is 
broad-minded, magnanimous, dwelling in the immeasura- 
ble. In such a man, ye disciples, the same small crime 
which he has committed ripens even during his life-time. 

Note, In the above passage, the word kamma is 
translated by deed w'hile it really means karmic mole- 
cules. 

(6) Manuscript Remains of Buddhist literature in 
Eastern Turkestan by A. F. R. Hoernl (1916). 

Sata-panchli sika stotra by Matricheta, Its 73rd 


26 
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verse has the words “ Raga renam prasam ayah 
means — “ subsiding the ashes of affection/' 

Note, Here the word ‘ raga ’ shows that affection 
producing karma is a material like ash. 

Part 11 VafnT Chhediha : 

“ asrf «r*RPt, erf 

Qr^riei^j^ ^ srm 

erm qmrf^ ?T«rr 

^ sruT. ” 

‘‘ Prajnd pdra mitam etdtn sankalifa van — sarvaj- 
mh hhagavvdn tarn tri satikdm vdchayati prakdsayati 
yah eva vajra chhedikdm ndma sarvdni karmdni tathd* 
dvarnasya pdpdnt samyak vajra yuthd tena vajra 
chhedikd ndma'^ 

“ This Prajnd pdramita Sutra has oeen declared 
by the omniscient lord. It has three hundred verses- 
He who reads and expresses it, for him its name is 
assigned vajra chhedika i.e-, it cuts oif all the karmas 
and obscuring demerits like adamant^ therefote it is 
named such.'' 

Note. This statement very clearly shows that 
karma is a material thing which obscures and which 
can be cut and broken. 

Page 289* Apart mitdyuh suira. It has twenty 
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'' y a idam apari mitdyuh sutram Ukhi syati, likJte 
payisyati, tasya panchantara yani karma vamani’ 
pariksayam giichchhantV^ 

“ He who writes this apari mitayuh sutram or makes 
another write it, his five obstructive karma-obscunngs 
are destroyed.” 

Note. — Here the obscuring of karmas and their 
destruction is described just like w^hat the Jam scripture 
says. Jam literature describes antaraya karma or 
obstructive karma to be of five kinds : — Ddndntaraya 
(obstructing charity), Ldhhdntaraya (obstructing gain), 
Bhogdntaraya (obstructing the use of once-enjoyables) 
Upa bhogdntaraya (obstructing the use of many-times- 
enjoyables), V iry antaraya (obstructing power). 

They are material molecules, w'hich are collected 
and destroyed. 

(7) Some sayings of the Buddha ” by Woodward 
(1925).’ 

Page 196. Then make thyself an island of defence, 
strive quick ; be wise : when all thy Taints of dirt and 
dust are blown away, the saints shall greet thee entering 
the happy land (Dhammapada).” 

Note. — Here the w'ords ‘ taint,’ ‘ dirt ’ and ‘ dust ’ 
refer to some fine matter which can be blown away. 

(8) Sacred books of the East Vol, X 1881 Dham- 
mapada. 

Cha. XVII 1. Impurity. 
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Page 243, “But there is taint worse than all 
taints, ignorance is the greatest taint* O mendicants, 
throw off that taiijt and become taintless/’ 

Note. Here the word * taint ' refers to some 
material thing which is dirty* 

Page 369, Cha* XXV* The Bhiksu* 

“ O Bhiksu ! empty this boat 1 if emptied, it w ill 
go quickly, having cut off passion and hatred, thou w ilt 
go to ‘ Nirvana.* 

Note. Here the passage show's that the boat 
is heavy on account of some matter which should be 
thrown off and the boat should be emptied. 

(9) Sacred hooki, of the Buddhtsts VoL III b\ 
T. W. Rhys Davids. Dialogue of the Buddha from 
Digh Nikaya (1910;. 

Page 148 Chap* IV. Mahdparinihbdn suttanta. 

“ There has been laid up by Clninda, the smith a 
karma redounding to length of life, redounding to good 
birth, redounding to good fortune, redounding to good 
fame, redounding to the inheritance of heaven and of 
sovereign power/' 

Note.—^'^hls statement clearly shows what the Jains 
sa}'* His deed has collected karitias w'hich would be 
-ripened into all the merits said here* 

(10) “ Sansara or Buddhist philosoph}' of birth 
and death ” by Bhiksu Narada, published b}' P. D. M* 
Perera, Post Master, Talavakele (16-10-1930)* 
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Page 5» Buddha tells us that the coming into 
being of the linking consciousness (Pati ^andhi-vinnana) 
is dependent upon the passing away of another con- 
sciousness in a past birth, and that the process of 
coming into being and passing awa} is the result of the 
powerful force known as kamma^ 

Page 10» The multifarious forms are merely the 
manifestation of kamma force. 

It is common to say after witnessing an out-break 
of passion or sensuality in a person |Whom we deemed 
characterised by a high moral standard, How' could 
he have committed such an act, or followed such a 
conduct ? It w'as not the least like w'hat he appeared 
to others and probably to himself/’ What did it 
denote ? It denoted, Buddhists say, part at any rate of 
what he really was, a hidden but true aspect of his actual 
self, or in other words his karmic tendencies.” 

Page 15. '‘'By death is here meant, according to 

the ahhidhdinma, the ceasing of psychic life of one’s 
individual existence, or to express it m the words of a 
western philosopher, the temporary end of a temporary 
phenomenon of the so-called being, for, although the 
organic life has ceased, the force w’hich hither-to 
actuated it, is not destro}ed. As the kammic force 
remains entirely undisturbed by the dis-integration of 
the fleeting body, the passing aw'ay of the present con- 
sciousness only conditions a fresh one in another 
birth.” 
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“ The new being which is the present manifestation 
of the stream of kamma energy is not the same as, and 
has no identity with, the previous one in its line ; the 
agregate that makes up its composition being different 
from, and having no identity with those that make up 
the being of its predecessor. And yet it is not an 
entirely different being, since the same stream of kamma 
energy, though modified per-chance just by having 
shown itself in that last manifestation, which is now 
making its presence known m the sense-perceptible 
w^orld as the new' thing ” {na ca so na cha anno ) — 
(neither the same nor another). 

(11) The tract The Bodhi Satta Ideal by the same 
author Narada Bhtksu. 

Page 18. “ No person what-so-ever is exempt from 

the inexorable law of Kamma, It is law in itself. It 
alone determines the future birth of every individual. 
A Bodhisatta enjoys the special privilege of not seeking 
birth in eighteen states, in the course of his w^anderings 
in Sansara, as the result of the potential Kammic force 
accumulated by him. 

Note, The above statements clearly show the same 
kind of description of karmas as the Jain literature says 
and the Jams understand. 

We give below' some description of the karmic 
philosophy according to the Jain scriptures in short. 
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KARMIC PHILOSOPHY OF THE JAINS. 

As katmas are attracted and bound, they must be 
material in nature The}' are the karmic molecules 
made up of material particles; they are very fine, not 
cognizable by the senses. They are floating throughout 
the whole universe. As their fruition is material there- 
fore they are matter. Just as a person may speak and 
act like a mad man — a reasonable man will infer from it 
that he has taken some intoxicating thing, similarly 
when it is proved that the nature of the real self is what 
is called Nirvdna where there is not any material 
bondage nor any mental ion or Sanskara, then w hatever 
conditions of anger, pride, deceit, greed, etc. appear in 
the mundane life of the self must have been caused in 
association with something different from the self. That 
whith is associated with the self in mundane existence 
is that which is called Karma, 

Anger etc. passions can never be the nature of the 
real self, because when anger arises, body trembles, eyes 
become red. Body is matter and some matter has made 
material effect on it, therefore that which has made the 
body tremble must be a material thing. It proves that 
anger is a material poison or dirt. Just as red and 
green w^aters show that there is mixture of red and 
green coloured matter with water, so anger etc. impure 
thought -activities prove that there is mixture of some 
dirt with the soul. And that dirt must be opposed to 
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the soul which is really non-material. This is nothing 
else but karmic matter. 

There are three acting agents m the mundane soul. 
They are mind, body and speech. As these three or 
any of the three are in joint connection everywhere with 
the soul, so whenever any activity through them 
happens, there occurs some wavering or vibration in the 
soul. 

At the vei*}^ time when vibrations occur in the 
mundane soul, the attractive powder called yoga inherent 
in the soul begins to work. Yoga is a force which 
attracts karmic matter towards the soul and connects 
the same with it. This force of yoga attracts karmic 
molecules which are mixed with the other previously 
collected molecules in the karmic fine body w'hich is 
continually coming on with the mundane soul. It 
should be noted that in this beginningless world pheno- 
mena, this mundane soul was never free from this 
karmic body. It is continually coming on in bondage. 
Through the fruition of different kinds of karmas in 
that fine body, there happen birth, death and different 
kinds of miseries. When any person dies, this karmic 
body IS not left here. It goes with the mundane soul ; 
only outer physicial body is^ left. The mundane soul 
going with the karmic body at once takes another birth 
under the influence ot its karmas w hich are in operation. 
Old karmic molecules must shed off at the proper time 
whether they fructify or not from this karmic body and 
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new molecules are added to it, which are attracted by 
yoga power, when any of the three, mind, body and 
speech is working and causing soul vibrations. This 
shedding and binding is going on in all the mundane 
souls at every instant. Vegetable, animal, human and 
other beings all have to obey this karmic law. 

The Jain scripture, therefore, describes this mun^ 
dane soul as material like, because it is totally obscured 
by material karmas just as sky is obscured by smoke, 
sun-light is obscured by clouds or water is made impure 
by dirt. If once all the karmic molecules are shed off, 
this soul will at once attain Nirvana and remain non- 
material, and it is in essence like a sky. 


As the nature of pure sky is' not affected by matter, 
so the nature of pure liberated soul cannot be affected 
by karmas. In the mundane life, this soul is from 
beginningless time totally obscured by karmic matter. 
It is why it experiences its fruits good or bad. 

Saint Amritachandra says in Tattvdrthasara : — 


^ pm i 

5TH|i: il ii 

ijgfiFii mwr: «;rftr il ii 


27 
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ii 1% il 

wffT^ ^4nic i r* i4; I 

sni^rejif^ i|^ ii ivs ii 

JTwriMn^ayjgfi: i 

^^ort; ii Kc ii 

^ 4|ft^m*n ?iT 5|:^Tf^r *ra#5rrg[. i 

SJU STO^r Jlf^ 11 11 

Yajjivah sakasdyattvdt kannano yogya pudgaldn 
Adatte sarvato yog at sa bandhah kathifo Jinaih 13 
Na Karmdfiia guno murtestasya bandhd prasiddhitalu 
Auiigrahopa ghat dll hi na miirfeh Kartu inarhafe 14 
Audarikd dthdrydnam Kdniam karma murfi mat, 
Nahyaimirten miirtci nd marambhah kvdpi drsyate 15 
Nacha handha prasiddhih syan miirtaih kannahhirdt- 
manah, 

Ainurfe nftya ue kdnfdftasya murfifva stddhitah 
Anddi nittyasambandhdt saha kannabhirdtnianah 
Aimirtasyapi satyai Kye murtatvamiavasi yafe 17 
Bandham prati bhavefyai Kyama-nyonya nupravesa 
tah 18 

Tathd cha inurti mdndtmd snrabht-bhava darsandt^ 
Nahya murtdsya nabhaso madira inada Kdrini 19 
“ Taking m karmic material molecules from all- 
round through attracting power yoga by the passionate 
soul has been said to be bondage b} the Jina IJ. 

“ Karma is not any non-material attribute of the 
non-material soul, l^ecause neither the non-material 
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objects can be bound nor can there be destruction or 
any mutual benefit between non-material ones.” " 14. 

“ Mundane souls have got physicial bodies etc. 
which are material and created; their creating cause 
must therefore be the material karmas ; because creation 
of material objects is never seen by any non-material 
thing.” 15 

Bondage of this mundane soul by the material 
karmas is not an unproved fact, although from the real 
point of view this soul is non-material, yet from the 
practical standpoint it is like a material thing.” 16 

There is beginningless and continual connection 
of this mundane soul with the karmas, therefore the 
soul being non-material by nature is seen as material, as 
it is intermixed with the material karmas.” 17 

“Just as gold and silver when melted together 
become one mixture, so also there is mixture of soul 
and karmas on account of its bondage with karmas.” 18 

“ This mundane soul is material, because its know- 
ledge is seen to be affected on drinking intoxicating 
liquor ; while sky being non-material cannot be affected 
by it.” 19 

The mundane soul is from beginningless time con- 
tinually homing mixed with material karmas. Yoga 
power attracts them and passionate thoughts make them 
stay for greater or less time. 
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When karmic bondage occurs, it appears in four 
kinds, therefore bondage is said to be of four kinds. 
Dravya Sangraha says — 


^^nrr argwnr « 


Paya di thidi anu bhdga ppadesa-bhedd du chadu 
vidho bandho, 

Jogd payadi pradesd thidi anu-hlidga kasd yado 
honti 


Bondage is of four kinds, Prakriti or class-bond- 
age, sthiti or duration bondage, antibhaga or fruition 
bondage, and pradesa or molecular bondage ; of these 
class and molecular bondages are caused by yoga or 
attractive power working and soul vibrations ; and dura- 
tion and fruition bondages are caused by passions. 

When , karmic molecules are bound, then the}' 
assume different kinds of nature according to different 
thought-activities of the being, this is called Prakriti 
Bandha. 


The number of molecules bound for each class or 
^sub-class bearing different natures is called pradesa 
bandha. The bound up molecules will be exhausted 
till such a period — -this duration is called sthiti bandha. 

When they will be ripened, their fruition will be 
mild or strong. This is called annbhdga bandha. 

Yoga or attractive power working under soul vibra- 
tions is good or bad according to good* or bad activities 
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of the mind, body and speech. According to strong 
or mild yoga power under good and bad activities, 
greater or less number of karmic molecules having more 
or less number of classes are attracted and bound. 
Thus yoga causes tv\ o kinds of bondage, class and mole- 
cule. 

When anger, pride, deceit, or greed etc. passions 
are strong then all the classes of karmas except age 
karmas have more duration ; if they are mild, the dura- 
tion will be for smaller periods. The karmas which are 
bound are either good or bad. 

When passions are strong, there is less fruition in 
good karmas, while more in bad ones ; but when 
passions are mild, there is more fruition in good karmas 
and less in bad ones. 

As to age karma, if it is bad age karma of hell, 
there will be greater duration, if passions are strong ; but 
lesser, if they are mild ; but for the good age karmas of 
sub-human, human, celestial, if passions are mild there 
will be more duration ; if they are strong, duration will 
be for short period. 

Prakriti or class bondage. 

There are eight classes according to the nature of 
karmas ; even these eight have got one-hundred and 
forty-eight sub*classes according to their different varie- 
ties of natures. It will be useful to know all of them. 

Class I . Sub-classes 5. Jndna varam karma. 
Knowledge— obscuring karma — It obscures the attribute 
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of knowledge. As knowledge is of five kinds, so their 
obscuring karmas are also five : — 

1. Mati J, — -sensitive knowledge obscuring. 

2. Sruta J, — Scriptural knowledge obscuring. 

3. Avadi J, — Visual knowledge obscuring. 

4. Mi;ina parky aya /.-mental knowledge obscuring. 

5. Kevala /. — Perfect knowledge obscuring. 

Class II, Sub-classes 9. Darsana varana karma 
or conation obscuring karma. It is of 9 kinds : 

1. Chaksu d. — ^ocular conation obscuring. 

2. Achaksu d. — non-ocular conation obscuring. 

3. Avadhi d. — visual conation obscuring. 

4. Kevala d. — perfect conation obscuring 

5. Nidra — Sleep. 

6. Nidra nidra^ — Deep sleep. 

7. Prachala — Drowsiness. 

8. Prachala prachala — Heavy drowsiness. 

9. Styanagriddhi — Somnambulism. 

Class III. Sub-classes 2. Vedaniya karma — feeling 
karma. It is of two kinds : 

1. Safa v. — pleasure-feeling. 

2. Asata v. — pain-feeling. 

This karma makes-the soul feel pleasure or pain. 

Class IV. Sub-classes 28. Mohaniya karma, delu 
ding karma, it deludes the right belief and conduct — it 
produces in the soul attachment, affection, hatred, fear 
etc. It is of two kinds : — 
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(1) Darsana mohamya or right belief deluding 
karma. 

(2) Charitra mohaniya or right conduct deluding 
karma. 

Darsana mohaniya is of three kinds : — 

(1) Mityatva wrong belief. 

(2) Samyaktva clouded right-belief which produces 
defect in right-belief. 

(3) Samyaktva — mithyatva or misra — mixed right 
and wrong belief. 

Note, These three rasi are dealt with in D.N, 3.33 
Sangita suttanto as michhatta niyato rasi ; sammatta 
myato rasi ; aniyato rasi, 

Charitra m, is of 25 kinds — 

(4) to (7) Anantdnuhhandhi krodha^ mdna^ mdya^ 
iobha^ error-feeding anger, pride, deceit and greed. 

i^These passions prevent right-belief from appearing). 

(8) to (11) Apratydkhydna krodha, mdna, mdya, 
iobha^ partial-vow-preventing anger, pride, deceit and 
greed. 

(12) to (15) Pratyakhydna krodha, mdna^ mdya, 
iobha. Total— vow preventing anger, pride, deceit and 
Freed. 

(16) to (19) Sdnjvalana krodha, mdna, mdya, lobha, 
perfect^onduct preventing anger, pride, deceit and 
greed. 
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(20) to (28) Hanya, risibility ; Rati, indulgence ; 
arati dissatisfaction , soka, sorrow ; bhaya, fear ; Jugttpsa 
disgust ; Sfri veda, feminine inclination ; Pitm Veda, 
masculine inclination ; and Napunsaka Veda neuter 
sex inclination. 

Class V. Sub-classes 4. Ayit karma, age karma. 
It is of four kinds : This karma is the cause for keeping 
the soul imprisoned in any body. 

(1) Naraka — hellish age. 

(2) Tiryancha — sub-human age. 

(3) Manusya — human age. 

(4) Deva — celestial age. 

Class VL Sub-classes 93. Nama kannas, Body- 
making karmas. 

It causes formation of different kinds of bodies. It 
is of 93 kinds. 

(1) to (4) Gati condition of existence. It is of four 
kinds ; (1) Naraka hellish ; (2) Tiryamha sub-human ; 

(3) Manusya human ; (4) Deva celestial. 

(5) to (9) Jdti genus of beings ; it is of 5 kinds 
(1) Ekendriya one-sensed ; (2) Dvindriya two sensed; 
(3) Tendriya three-sensed ; [4) Choundriya four-sensed 
(5) Panchendriya five-sensed. 

(10) to (14) Sarira bodies. They are of five kinds : 
(1) Auddtika physical; (2) Vaikriyaka fluid; (3) 
Aharaka assimilative ; (4) Taijasa electric ; (5) Kdr- 

mana karmic. 
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(15) to (17) Angopdngo, limbs and minor limbs. 

They are of three kinds pertaining to 3 bodies : 

(1) Audanka -physical. (2) V aikriyaka 
(3) Aharaka assimilative. 

(18) Nirmana formation of limbs etc. in relation to 
situation, and dimension. 

(19) to (23) Bandhana Bondage. It is of 5 kjhds 
with relation to 5 bodies, physical, etc. described 
above. 

(24) to (28) Sanghdta — interfusion (interfusion of 
molecules). It is of 5 kinds in relation to 5 kinds of 
bodies. 

(29) to (34) Sansthana figure (of the body). It is 
of six kinds — 

(1) Sama chatiirasra symmetrical. (2) Nyagrodha 
muri mandala — banyan tree-like (short in lower part, 
but larger in upper part.) (3) Svdti — Tapperirg like 
snake-hole, (broad in the low'er and short m the upper 
part). (4) Kuhjaka — hunch-back, (5) Vamana — dw^arf, 
(6) Hundaka — unsymmetrical). 

(35) to (40) Samhanana — Skeleton. It is of six 
kinds : (1) Vajra risabha ndracha samhanana adaman- 
tine nerves, joints and bones. (2) Vajra ndracha s. 
adamantine joints and bones. (3) Ndracha s. joints 
and bones. (4) Ardha ndracha s, semi joints with 
bones. (5) Kilita s. Jointed bones. (6) Asamprapta 
sripatika s. Loosely jointed bones. 

28 
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(41) to (48) Sparsa — touch. It is of eight kinds : — 
(1) Sita — cold (2) usna — hot ; (3) sftigdh — smooth ; 
(4) ruksa— rough ; (5) ftcnmla—soh ; (6) kathora— 

hard ; (7) I aghu— light ; (8) guru — hepv}^ 

(49) to (53) Rasa — taste. It is of 5 kinds : — 
(1) Tikta — pungent (2) kattika — bitter (3) kdsaya— 
astringent (4) amla — acid (5) madhura — sweet. 

(54) and (55) Gandha smell. It is of 2 kinds : — 
(1) Sughanda — good smell. (2) Durgandha — bad smelL 

(56) to (60) Varna colour. It is of five kinds : — 
(1) Krisna — black. (2) Nila — blue. (3) Rakta — red. 
(4) Pita — yellov^. (5) Sukla — white. 

(61) to (64) Anupurvi migratory form. It keeps 
the figure of soul in transmigration according to the 
body it leaves till it reaches the new body. It is of four 
kinds with reference to the four conditions of existence 
such as Naraka gatyanupurvi — hellish migratory form 
(while going to hell). 

(65) Aguru laghu not-heavy — light (body neither 
too heavy nor too light). 

(66) Upaghdta self-destructive (possessing a limb 
which destroys the self). 

(67) Parghdta — ^fatal to others (by which others 
are injured) 

(68) Atapa radiant light (which may give heat to 
others). 

(69) Udyota cold light. 
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(70) Uchchvasa respiration, 

(71) and (72) Vihayogata movement. It is of two 
kinds : — 

1. Subha graceful. 2. Asubha awkward, 

(73) Pratyeka individual body (a body enjoyable 
by one being). 

(74) Sadharana — common body (a body enjoyable 
by many souls together), 

(75) Trasa mobile (having bodies from 2 to 5 
sensed). 

(76) Sthavara immobile (having one-sensed 
bodies). 

’ (77) Subhaga auspicious, 

(78) Durbhaga inauspicious. 

(79) Suswara sweet-voiced. 

(80) Dusvara harsh-voiced, 

(81) Subha beautiful, 

(82) Asubha ugly. 

(83) Suksma, fine (uncuttable). 

(84) Badam gross. 

(85) Paryapta developable, 

(86) Aparyapta undevelopable, 

(87) Sthira steady, 

(88) Asthira unsteady. 

(89) Adeya impressive. 

(90) Anddeya non-impressive. 
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(91) y asahkirti fame. 

(92) Ayasah ktrti notonet}’. 

(93) Tirthankara Great Teacher. 

Class VIL Sub-classes 2. Gofra kanna family 
determining karma. It is of two kinds: — (1) Udicha — 
high; (2) Nicha — low. 

Class Vm. Sub-classes 5. Antardya kanna ^ 
Obstructive karma. It is of five kinds : 

(1) Ddndntardya — charit}’ obstructive. 

(2) Ldhhdntardya — gam obstructive. 

(3) Bhdgdntardya — enjoyment obstructive. 

(4) Upahhoganfardya — re-enjo}'ment obstructive. 

(5) Viryantardya — power obstructive. 

When karmas are bound, different sub-classes w ith 
different natures are determined according to soul 
vibrations effected by different kinds of passionate 
thought-activities. 

Pradesa bandha. The number of karmic molecules 
of each sub-class and class is determined according to 
the strong or mild vibrations. Strong vibrations attract 
greater number of molecules, while mild vibrations 
less number of molecules. 

At a particular instant of karmic bondage, age 
karma will have the least number, body-making karma 
will have more than that of age ; family determining 
karma will have equal proportion to body-making karma. 
Knowledge-obscuring karma wdll have more than body- 
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making karma. Conation obscuring and obstructive 
karmas will have their proportion equal to the know- 
ledge obscuring karma. Deluding karma w'ill have 
more than knowledge obscuring karma ; and the feel- 
ing karma will have the maximum number of molecules. 

Sfhifi handha. Duration period of karmas is of 
three kinds, maximum, middle and minimum. Middle 
duration is of many kinds. Let us give below^ the 
maximum and minimum durations of the 8 main 
<:lasses : — 


Name of class, 

I iinowledge obs, 

II Conation ohs. 

III Feeling. 

IV Deluding. 

V Age. 

VI Body-m. 

VII Family d, 

VIII Obstructive. 


Maximum. 

30 Koti X Koti 
sagars. 
do. 
do. 

70 do 
33 sagars, 

20 Koti x Koti 
sagars, 
do. 

30 do. 


Minimum. 

1 antar mtihurta. 

do. 

12 muhurtas. 

1 antar muhurta. 
do. 

8 muhurta. 
do. 

1 antar muhurta. 


Note. Sagara « innumerable years ; 

Koti = 10 millions. 

Muhurta.. A% minutes. 

Antar Muhurta...W\t\iixi 48 minutes. 

Anubhdga handha — Out of the 8 classes the four, 
knowledge obscuring, conation- obscuring, obstructing 
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and deluding karmas are called ghdtiya obstructive, 
because they obscure the nature of the soul. They are 
bad or deipentorious karmas. When there is a strong 
passionate thought-activity, the force of fruition will be 
stronger m them, but if the passions are mild the force 
of fruition will be weaker. Their forces being taken as 
stronger, strong, weak and weaker are exemplified by 
four examples in hardness and softness respectively of 
stone, bone, wood and creeper. 

At the time of ripening the karmas will yield fruits 
i/n proportion to their strength and then shed off. 

The other four karmas are called aghd-tiya — non- 
destructive. Each one of them is of two kinds good 
and bad. Good age, body making, family and feeling 
karmas are merits, while bad age, body-making, family 
and feeling karmas are demerits. 

The fruition of these four good karmas is milder, 
mild, strong, and stronger exemplified by sweetness of 
molasses, sugar, refined sugar and nectar respectively ; 
while the fruition of the above four bad karmas is also, 
milder, mild, strong and stronger exemplified by bitter- 
ness of a neem tree leaf, kdnjira fruit, poison and deadly 
poison respectively. 

Thus every mundane soul has four kinds of bond- 
age according to its good or bad thought-activities. 

How the karmas operate and shed off: 

When the karmic molecules are bound, they take 
some time to become ripened ; till then they remain in 
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existence without operation and shedding. 1 his time of 
quiescence is one hundred years for a duration of one koti 
koti sagars. According to this proportion if duration 
is one koti sagaras or less than that, the period of quies- 
cence will come to one anfar muhurtcc. After the 
proportionate lapse of quiescence time, the molecules 
begin t6 operate and shed at every instant till their 
full duration period is ended. These molecules of a 
particular group bound at a particular time are distri- 
buted for its full duration minus , the quiescence time 
with a proportion of successive less number. The 
greater number operates before. The least number will 
operate at the last instant of the duration. Whenever 
karmic molecules are on the point of operation, they 
appear in their fruits, if the outward circumstances 
agree with them if the outward position is not agree- 
able, they will shed off without giving any result. 
For example : suppose any one has bound karmic 
molecules of all the four passions e.g., anger, pride, 
deceit and greed simultaneously with equal duration 
for each. They will take equal time for ripening. 
After their equal period of quiescence they all will 
begin to shed at every instant, but all the four cannot 
give results at a time. When there is anger, there is 
not pride, nor greed nor deceit ; only one kind of 
passion appears at a time in the thought-activity. 
Suppose there is outward situation of creating anger, 
then anger karmic molecules will appear in fruit, while 
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the molecules of the other three passions will shed of 
at that very instant without show ing any result. 
Suppose any good person is attending to reading any 
pious book peacefully for half an hour; then his thought 
has good and pious feeling only. It is the result of 
mild greed. Till half an hour only, greed karma 
molecules are shedding after giving results, w'hile the 
molecules of the other three passions shed off during 
that very ,half an hour without giving any fruit. 
Suppose within that half an hour there appears any 
outward cause of anger, some one may speak abusive 
v^ords and that very person attending to pious book 
cannot endure them ownng to the weakness of soul 
power, then anger will appear for some time; then 
the molecules of greed will shed without showing any 
fruit. 

The Karmic law being such : it is therefore neces- 
sary that we should always try to have good circum- 
stances and associations ; then we can be saved from 
suffering fruits of bad karmas. True knowledge and 
soul-force are the means for effort. This force of 
effort is soul’s own property which has expressed itself 
on the subsidence of destructive karmas. We may call 
it soul-will, soul-power, or soul-exertion. A minutest 
creature of the vegetable kingdom also has got this soul- 
power. It has some knowledge and soul-force which is 
not obscured by karmas. Thus every being has got 
capacity of applying its free will. They, who have got 
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strong operation of deluding karmas are under control 
of Ignorance or avidya. But they, who can remove 
this ignorance, have their pure soul-power more 
in store. They, who act after full consideration and 
mindiully, perform thoughtful and useful acts. If they 
succeed m their eiforts, the meritorious karmas have 
helped them ; if they fail, the demeritorious karmas 
jiave made obstruction. As we, ordinary men cannot 
know what kinds of karmas are in store and when and 
how they w ill operate, it is our duty to perform every 
action w'ith strong and thoughtful soul-power. 

It should also be knowm that we can destroy the 
existing bound demeritorious karmas by ^elf-concentra- 
tion and pure thought- activities before their ripening 
time ; w^e can diminish their fruition and duration. We 
can increase the fruition of old good karmas. Our 
thought-activities can modify the past-bound karmas. 

By the operation of age karma a being goes from 
one condition of existence to another. Karmic body 
goes along with it. 

Those saints, who destroy the causes of inflow of 
karmas, are called Ksinasrava, This term is used in 
many Buddhist works. Vide Buddha Charya page 264 
Sandaka sutta M. N. 2.3.6, page 55 Nanda-Rahula- 
Sanyasa Jataka N. 4 Mahllvagga, Mah4 Khandaka 
Rahula-Vastu. 

How karmas can be checked and destroyed ha$ 
29 
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been dealt with in the third chapter while describing 
Samvara and Nirjara. 

Let us show the special thought-activities for the 
bondage of each of the eight karmas. The}^ are the 
special causes for the karmic bondage of a special 
karma* 

L Causes for the bondage of knowledge and cona- 
tion obscuring karmas : — 

(1) Displeasure on hearing truth (2) concealment of 
know'ledge, not allowing others to ask him and take his 
time (3) not to teach others due to malice (4) to make 
obstructions to the progress of true knowledge (5) to 
dishonour the learned and the learning (6) to falsify the 
truth by misleading arguments. 

II. Causes for the bondage of pain-feeling karmas : 

(1) to feel pain or to make others painfuL 

(2) to be sorry or to make others feel 

sorr}'. 

(3) to feel remorse or make others remorsefuL 

(4) to w^eep or make others weep 

(5) to cry in a w^ay to arouse compassion for 

him in others or to make others cry 
in such a way# 

(6) to beat or to kill, etc# 

III, Causes for the bondage of pleamre-feeling 
karmas : — 

(1) to have compassion for all the beings (2) to feel 
great regard tor the Vowdul (3) to give charity of food, 
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medicine, knowledge and safety to the deserving pious 
men with honour. and to the distressed through compas- 
sion (4) to ' follow rules of conduct of a saint (5) to 
follow rules of conduct of a layman (6) to practise 
meditation (7) to forgive others (8) to feel contentment 
etc. 

IV. Causes for the bondage of deluding karmas : — ' 

(1) To find fault with and speek ill of the true 

worshipful Lord, Teacher and the Truth itself (2) to 
have strong anger, pride, deceit and greed (3) to have 
strong laughter, indulgence, dissatisfaction, sorrow, fear 
and hatred (4) to have strong sex inclination, etc. 

V. Causes for the bondage of hellish age karma : — 

To earn money by unjust and ugly means, to have 

strong attachment for worldly possessions and not to 
spend money in charity and good works. 

VI. Causes for the bondage of sub-human age 
karma : — 

Deceit, e.g., cheating others and preaching false 
doctrines. 

VII. ^Causes for the bondage of human-age karma : — 

(1) to deal justly and with contentment, to have 
little attachment with the worldly possessions, to have 
natural modest feelings. 

VIII . Causes for the bondage of Celestial-age- 
karma : — 

(1) to have firm , right belief (2) to follow the rules 
of conduct of a saint (3) to follow the rules of conduct 
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of a layman (4) to endure hardships with patience 

(5) to follow austerities without self-knowledge.^ 

IX. Causes for the bondage of had-hody making 
karmas : — 

(1) decpeitful engagement of mind, body and speech 

(2) to quarrel and make disturbance. 

X. Causes for the bondage of good-body ^making 
karmas : — 

(1) Straightforward dealing of mind, body and 
speech (2) to have love for others and not to quarrel 
with anybody. 

XL Causes for the bondage of lonv-famiJy defers 
mining karma : — 

(1) to speak ill of others (2) to boast oneselt 

(3) to conceal others’ good qualities (4) to express 
one’s non-existing qualities. 

XIL Causes for the botidage of high-family deter- 
mining karma : — 

(1) to speak ill of oneself (2) to praise others ' 
qualities (3) to conceal one’s own qualifications (4) to 
express others ’ good qualities (5) to be submissive 

(6) not to feel proud. 

XII 1. Causes for the bondage of obstructive karmas : 
(1) To put obstacles to charity (2) to obstruct the 
^ain of others (3) to put obstacles for things being 
enjoyed by others (4) to obstruct others from enjoying 
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te*enjoyable things (5) to disturb the ^real of others for 
good works. 

Thus the special thought-activities for the bondage 
of eight karmas have been described here very briefly. 
It should also be noted that general!}' a being binds 
seven or eight kinds of karmas at a time by its thought- 
activity ; but there occurs difference in fruition bondage 
of each karma. The special thought activity pertaining 
to a particular karma will cause more mild or strong 
fruition in that very karma* 

We find in the Buddhist literature also some 
description of the special thought-activities for the 
bondage of special karmas. 

(1) Manuscript Remains of Buddhist literature in 
Eastern Turkestan by Hoernle (1916). 


Page 48 (10) Suka Sutra of Madhyama Agama. 

’sifqiK:, srrajrqcn, 
aTTrWsraT, ST^, qtf«n%r^rfqi^:, 
srrWr 

^TOTqr^— 


“ Dasa dharmd mahd^^sa^kya samvartanlydh^katame 
dasd-anitvyukah, pamsya Idbha safkdrah, dtta manatd, 
parasya kirtih sabda slokena dtta-manatd, ydtfd pra^ 
ddnam, hodhuchittotpddah, Tathagata himha Karnam, 
^natri pitrlndm pratyamigamanam, dryd ndm pratyud* 
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gamanamj alpa sakydt Kttsala mulad vichchhandanam 
nuzhdsdkya-Kusala mule saindpddanam-ime dasd dharmd 
mahd sakya samvartaniydh. 


There are ten thoughts which procure great power 
m the future life (1) not to have malice (2) to receive 
and honour others (3) to have worthy mind, to speak 
highly of others with good mind (4) to spend money for 
journey pilgrimage etc. (5) to strive to understand Truth 
(6) To construct images of Lord Buddha (7) to honour 
parents (8) to honour and receive the Virtuous men 
(9) to save one from good action of low degree (10) to 
induce one for good action of high degree. These ten 
.should be follow'ed for. high might. 

r:— 


sr 

siJl,, 5T sr f^JT?rnir, Jrrarf^- 

aw hi 


Dasa dharmd nicha hula samvarta niydh-katame 
dasd-amdtrignato-apitrignata, asrdmanydti, abrdhma 
nyata, kule na Jesthdnupdlanam, dsanddi na pratyut- 
thdnam, dsane na nimantrdnam, mdtra pitror asrusd. 
drydndm asrusd, Ntcha Kula jdtdndm pudgaldndm 
antike paribhavah, ime dasa dharmd nicha kula 
samvarta niyah^ 


The following ten actions are the causes for the 
birth in low family : — (1) Dishonour to mother (2) dis- 
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honour to father (3) being a monk, not to act as a monk, 
(4) being a Brahman, not to act as Brahman (5) not 
to protect the elders in the family (6) not to receive 
them properly (7) not to give them proper seats (S) not 
to serve the parents (9) not to serve the monks (10) to 
disgrace the poor and low people. 

ftRlfWf, 

'STT, 3Tr!iT»iTf sTr awt igin^wl — 

Dam dharmd uchcha kiila samvarta-niydh-katame 
dasa indtrij?tatd, pitrijnata, sramanyate ; Brdhmanyat 
kule Jyesthanupdlakatvam dsanatpratyutthdnam, dsane- 
nabhunimanfrananiy indtd pitroh stisrusd drydndm 
susrusdi nicha kula jdtdnam ptidgaldndin apart hhavah 
ime dasa dharmd uchchakttla samvartatiiyahy 

The following ten actions are the causes for the 
birth in a high family, (1) Honour to the mrtsQier 
(2) Honour to the father (3) to observe monk-hood 
(4) to obser\e the duties of a Brahmana (5) To protect 
the elders in the family (6) to receive them and honour 
them (7) to give them proper seats (8) to serve the 
parents (9) to serve the monks (10) not to hate those 
born in a low family. 
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STTrriRrrT. JTT?m^orT STRIorf 

sT^flST snrraimT JTrarrfr- 

rn, ’R’51 ^n7T^?:nT, ^ ?5t 3T5^- 

“ Dcr^'a dhannd alpa hhoga samvarta-niydh Katame 
dasa adatta ddnam adattaddna samaad-panam, adatta 
ddnasya cha varna vddita, adattaddnena atfa-manatd, 
ntdto pitrindm vrittyuchchhedah, drydndm vnttyuch- 
chhedah, parasya ahihhena attamanata para-sya lahhena 
natta mdnatd, parasya lahlidntard yo, dtirbhiksa ydchand 
cha tnie dasa dhannd alpa-bhoga samvarfaniyahd* 

The follo\\ ing ten actions cause insufficient enjoy- 
ments in the future (1) to take what is not given 
(2) to accept th^ things brought by theft (3) to speak 
good of theft (4) to be pleased with theft (5) to obstruct 
the livelihood of the parents (6) to obstruct the alms 
of the monks or the livelihood of good persons (7) to be 
pleased if one has not gained anything (8) to be 
displeased on another’s gain (9) to obstruct the gain 
of others (10) to wish for famine. 




arrcrasrar, 
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“ Dasa dharmd niahd hhoga samvartaniyali : — 
Kataine dasa : — ddnam, adatta ddna-vairamanam^ 
adattd ddna vairanianasya varna vddita, adatta dana 
vatramanena atta inanatd parasya aldblwna andttama- 
nata, parasya lahhena atta-manata, parasya labho- 
dyogahy da nasya bhyannmodanatny ddnddhiymkfdndm, 
ptidgaldndm sampraharsananiy subhiksa ydchana cha 
itne dasa dharmd mahd hhoga siimvartani yah,'*' 

The following ten actions are causes for having 
many enjoyments m future: — (1) charity (2) to be aloof 
from theft (3) to praise the person who does not 
steal (4) to be satisfied by not taking anything without 
being given (5) to be sorry if one has not gained 
anything (6) to be pleased on another’s gam (7) to try 
for procuring gam to others (8) to be pleased on knowing 
others practising charity (9) to induce people for charity 
(10) to wish for favourable time. 

Note, All these causes as stated in Buddhist 
literature are included in the causes of bondage of low 
and high family karmas and pleasure and pain feeling 
karmas as given before according to the Jain literature. 

There is a great detailed description of bondage ; 
fruition, checking and shedding of the Karmas in the 
Jain scriptures. The following books should be con- 
sulted : — 

(1) Tattvarlha Sutra by Umaswami 

(2) Tattvartha Sara by Amritchandra 

90 
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(3) Sarvdrtha Siddhi by Pujya pada 

(4) Rlija Vartika by Akalanka 

(5) Gommatasara by Nemichandra 

(6) Labdhi S4ra by 

(7) Ksapaaa Sara by „ 

English translation of No, 1 & 5 have been published 
andean be had from (1) “Jain Ga^rette” Office, 436, 
Mint Street, Madras, (2) Jam Publishing House, Ajit- 
ashram, Lucknow, (3) Jain Parishad Publishing House 
Bijnor, 

Hindi translations of the above-said books can 
be had from the Digambar Jain Book Depot, Chanda 
Wadi, Surat. We have vet}’ briefly described the 
Karmic philosophy here. Whatever w'e have noted 
above show s that even the description of the Karmic law 
according to Jainism and Buddhism is not different. 
It is possible to have detailed description of Karma 
philosophy in Buddhist books also. If they could be 
traced, everything will agree with that of Jainism. 

I believe that those who have compiled the old 
Buddhist literature must have had knowledge of the 
Karmic philosophy according to Jainism, The present 
literature, no doubt, does not speak of it so explicitly as 
the Jain literature does. The educated must study this 
subject calmly and carefully. 



CHAPTER V. 

Ahimsa. 

Ahimsa is a famous cult of the Jains. I find 
that the Buddhist literature also speaks highly of 
Ahimsa. If minutely considered it is not m any way 
different from w’hat the Jains say. As regards flesh- 
eating some statements in Buddhist literature appea'* 
doubtfuL We have to consider whether they are the 
real sayings of the Buddha or not. 

We give below some quotations about Ahimsa from 
the Buddhist books : — 

(1) Majjhifft nikaya sallekha suttam atthafnan : — 

Pandtipd tissa ptirisa pttggalassa pdndti pat a 
verantani hoti parinivvd nay a.'' 

“ He w^ho is addicted to injure the vitalities of 
living beings, should give up injury — this is for his 
liberation.” 

(2) M. N. Satntna ditthi stdtam navama. 

“ Pdnd it pdto akusalam pandti pdte-veratna ' ni 
kusalam.** 

“ It is harmful to deprive one of vitalities ; while 
it is useful to be aloof from injur>^” 
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(3) Digha nikaya VoU 3 Singalo vdda Suttante 31 

“ qi ° n f^wc =sr tR'fi- 

” 

“ Pandtipddo adinndddftam inusd vddo cha vuchchati 
paraddragamanam cheva nappasansanti pandit 

“The wise men do not praise injury of vitalities, 
theft, falsehood and intercourse with other women/’ 

(4) Digha N. VoL 3 Sangit Sutfanfa 33 

“ ^ 3 Tf ; ^-g ? r wf q c gr— (I ) (^) 

^ (^) fit ^ rgn ^ T («) i g<:< r qi4i (^) 

(^) (vs) (c) {%) s?nt[Ttr 

{\o) ” 

“ Dasa akusdla kamma-pattha — (1) pdndti-pdta 

(2) adattd ddna (3) Rdmesti michchhd^hdro (4) musd 
vddo (5) pisuna vdchd (6) phurusd vdchd (7) samphap^ 
paldpd (8) ahhijjha (9) Yydpddo (10) michchhd ditthi.'' 

“The following ten are the harmful w^ays of 

Karmas : — 

(1) injury of vitalities (2) theft (3) wrong sexual 
desire (4) falsehood (5) back-biting (6) harsh speech 
(7) useless talk (8) greed (9) enmity (10) wrong belief. 

(5) Angiittara nikaya 5-177 

“ tR fJTT arq^oitq-;— 
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Pancha ima bhikkave ba?iijja updsakena akaraniydh- 
kata me panch-sattka banijja, satta banijja, mansa 
banijja^ mujja banijjat visa hanijja'' 

O Monks ! The following five trades should not be 
followed b}" a layman : — 

(1) trade in arms (2) trade in living creatures 
(3) trade in meat (4) trade in w ine (5) trade in poison. 

(6) Buddha Charya. 

Page 100 (1) Maha vagga 10. “ He, who returns 

after taking alms from the village, eats and what is left, 
if he does not wish to eat it, is thrown in such a place 
where there are no herbs or in water devoid of living 
beings-.” 

Note* — This show’s protection of immobile one* 
sensed beings. 

(2) Page 144 P^rajika I. 

It is the conduct of Buddhist monks that after 
finishing the rainy season and performing fast on the last 
day of asvini month, they should roam for public 
good — they finish their tour in nine months. But 
those monks who have not finished their pledge of con- 
centration fast on the last day of Kartika month and 
leave the place on the first date of marga sirkha and 
finish their tour m eight months.' 

Note* — Here not to roam in the rainy season proves 
the regard for non -injury. 

(3) Page 167 — Mah^vagga 6 Keniya Jatil^ 
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Goutama Sramana does not eat at night, which is 
not the proper time for eating. 

(4) Page 173-A. N. A. K. 2.4.4. 

Chule hatthi padopam sutta. 

Lord Buddha keeps himself aloof from destroying 
the group of seeds and the group of beings, eats only 
once (in 24 hours), does never eat at night (untimely 
even after noon) ; does not put on flower garlands, and 
scents, does not use besmearing, nor ornaments, neither 
any decoration. 

Note , — Here not eating at night shows regard for 
non-injury, 

(5) Page 232-240 D. N. 1—5 Kutadante Sutta ; on 
prohibition of animal sacrifice. 

“ Brahman ! In that Yagna (sacrificial ceremony) 
cows were not killed, lambs and goats were not killed, 
fowls and pigs were not murdered, neither different 
kinds of creatures were murdered; neither trees were 
cut for post (Yupa), nor grass was cut which is injury. 
That ceremony of Yajna was performed with ghee, 
oil, butter, curd, sweets and molasses. Brahmana! 
He, who with cheerful mind follows rules of vows 
which are (1) to be aloof from injury of vitalities 
(2) not to take what i^ not given (3) to be aloof from 
sexual desire (4) not to speak untruth (5) not to take 
any intoxicating thing causing carelessness, performs the 
true yajna, Brahmana 1 This sacrifice is glorious and 
brings great fruit... 
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Gotama ! I take shelter in Lord Goutama, in the 
Path of Truth and in the Order of Monks, from to-day 
kindly accept me your follower wnth folded hands. 

Gotama 1 I now ord^r for releasing seven hundred 
bullocks, seven hundred' calves, seven hundred goats, 
seven hundred lambs. I give them safety of life. They 
now eat green grass, drink cold w^ater, and walk m cold 
air. 

Note ^ — This shows compassionate regard for trees 
and grass even. 

(5) Page 255 M. N. 2-2^10 Kilagiri Sutta. Once 
Goutama Buddha with a large assembly of the monks 
went to Kashi. Then the Lord addressed the monks 
thus : — 

O monks, I tour avoiding eating at night. By 
not eating at night I experience health, zeal, power, 
easy walking. Come ! monks, you should also eat — 
avoiding eating at night.'* 

(6) Page 371 — Angulimla sutta M, N. 2.4.6. 

** He will protect the immobile and mobile crea- 
tures, having obtained highest peace.’^ 

(7) Page 390 — Simdauka Bharadvas Sutta S. N. 
7— 1—9. 

“ Throw this remaining estable into the place free 
from grass or into water free from creature.*’ 

(8) Page 464 — Samanja phala Sutta D. N. 1-1-2. 
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The Conduct of monks is described in it. jSIonk 
keeps aloof from destruction of seed — groups and groups 
of creatures, takes food once, does not eat at night, 
neither eats at untime. He is aloof from destroying 
groups of seeds and creatures : such as those grown 
through roots, gro\^n tl^rough trunk, grown through 
fruit, grown through truit-stem and growm through 
seeds. 

Note. — Here the protection of vegetable kingdom is 
w^ell described. 

It agrees wuth the description given in the J/ain 
Scripture Gommatasara Jiva Kanda. 

Chapter on Yoga : — 

qswT i 

It II 

Mulagga pora hijd Kanda tah Khanda hijd Bijd niha, 
Sammuchchhimdya hhaniyd patteyd nanta Kdydya ISO 

Vegetables are described as follows: — 

(1) Mtda Bija having root as their seed just as 

ginger, turmeric. 

(2) Agrabija grown through front stem. 

(3) Parba bija grown through knot as sugar-cane. 

(4) Kanda bija grown through esculent root as 

garlic. 

(5) Skandha bija grown through trunk. 

(6) Bija bija grown through seeds as wheat, and 

gram. 
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(7) Sammurchchana grown by itself through earth 
etc. as grass, etc. 

(9) “ Some Sayings of the Buddha ” by Woodward. 

Page 68. In rainy season recluses tread down the 

green grass, they crush the living thing that has one 
sense, they trample to death many a tiny life, I enjoin 
on you, brethren, that ye observe the retreat during the 
rains (Vin. Pit. MahAvagga III. I.) 

(10) Manuscript remains of B. Lit. in Eastern 
Turkestan, by Hoernle — Page 4 Vinaya texts. 

‘ ‘ Sampraj dnena gantavyam . . . Iryd-patha sampan- 
nena susamvritten yugantara prehsind sa gauravena.^^ 

“The monk should walk through discrimination, 
seeing ground four cubits forward with control of mind 
and with respectability.” 

(11) “ The Doctrine of the Buddha'' by George 

Gnmm,' P. 339. “ Inflamed by desire, evihdisposed 

by hate, confused by delusion, overcome, entirely influ- 
enced internally, O Brahmin, we think of hurting 
ourselves, we think of hurting others, we think of 
hurting both ourselves and others, and feel mental pain 
and grief. But if we have abandoned desire, then we 
do not think any more of hurting ourselves, nor of 
hurting others, nor of hurting both ourselves and others, 
and we do not feel mental pain .and grief. Thus, O 
Brahmin, Nibbdna is visible and present, inviting to 
cpme and see, leading to the goal, intelligible to the 
wise, each for himself.*' (M. I, p, 303 A. Ill p, 5S)\ 

31 
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Page 434 F. Note. What is sinful in the taking 
of food lies m this, that other life is destroyed, and 
thereby suffering is caused in the world. Since animal 
life is more highly organized and much more sensible to 
pain than plant life, the good man will in no case, either 
directly or indirectly, be the cause of the killing of animals 
for his food. In consequence of this, he will not eat the 
flesh of any animal in any case where he has seen or 
heard or supposes that it has been killed for his sake. 
“There are three cases, Jivaka, where I say that meat shall 
not be accepted ; Seen, heard and supposed. (M. 1. 
p. 369). For the same reason, no one may offer the 
Perfected One or his disciples, the flesh of an animal killed 
for this purpose. “ Whoever, Jivaka, takes life for the 
sake of the Perfected One, incurs five-fold serious guilt* 
Because he commands : ‘ Go and fetch that animal ! % 
thereby the first time he incurs serious guilt. Because 
then the animal, led to him in fear and trembling, 
experiences pain and torment, he for the second time 
incurs serious guilt. Because he then says : * Go and kill 
this animal,’ he to the fhird time incurs serious guilt. 
Because the animal then in death, experiences pain and 
torment, he ior the fourth time incurs serious guilt. 
Because he then gives unfitting refreshment to the Per- 
fected One or the Perfected One’s disciple, he to the 
fifth time incurs serious guilt.” (M. I. 369). 

469. As a mother protects her only child wdth her 
own life, cultivate such boundless love tow’ards all 
beings. (Metta S'itta S. Nd 
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(12) Siitta Nipate Dhammaka Sutta. 

Pdnam na ham na cha ghdtayeyya 

na chdnumanyd hanatam paresam^ 

Savvesu bhdiesu nidhdya dandam 
thdvard ye cha tasamti lake. 

Neither one should injure the creatures, nor induce 
cithers to do so, nor should be pleased when others 
injure them ; one should have compassion on all the 
beings in the universe, whether they may be immobile 
or mobile. 

Note. In the Jain literature one-sensed beings are 
called sthdvara. They are earth-bodied, water-bodied, 
hre-bodied, air-bodied, vegetable-bodied ; while beings 
from the two-sensed to the five-sensed are called trasa. 

(13) Majjhim Ntkdya Vatthupatna Sutta 71. 

^ atFTWT 

wwpr. 

“ Seyya^hdpi bhikkhave battham sankilittham malagga 
hitam achchham udake dgamma pari suddum hoti Sari- 

yod4nam evameva bh^t^have bhikkhu evam sil6 

evamdhammo evjam pajno sdlinatn chedi pinda-pdtam 
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bhunjati vichita kdlikam aneka myatn imiktt' vyanjanmt 
naiva, yt assatam hoti antardya 

“O Monks I Just as a dirty cloth is cleansed by 
pure water, so eating aim of rice makes him chaste, 
pious and intelligent ; this the monk knows ; leaving 
this, he does not accept many kinds of sauces and sw'eet- 
meats— ,’^tor they will be obstructing/’ 

(14) Sacred Books of the East Vol. XI by 

Max Muller, p. Ib9. The Tevigga Sutta 

Ch. 11 Ktila silam. 

He abstains from destroying life. ^ Full of mbdesty 
and pity, he is compassionate and kind to all creatures 
that have life. He refrains from injui;if3tg any hbrb or 
any creature. He takes but one meal a day ; abstaining 
from food at night time or at the wrong time.” 

Page 192 The Mdgghihta Silam. 

He lives on food provided by th^ fahtiful, refrains 
from injuring plants or animals/’ 

(15) Sutta nip^lta^ translated by Fatisbbll (18bl). 

Mahdvagga H N^laka Sutta. p* 12S. 

27/705. As I am, so are the^ as these are 
so am I, identifying himself with others, let him not 
kill nor cause (any oiie) to kill/’ 

(16) Path of Purity ” by Buddha GhOsha I & fT 

Page 79. * Diseases caused by bating do nof ‘hafth 

the monk who at once sitting eats his fSedv’" 
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(17) Sacred Book^ of the East by Max Mullen 
VoL XLIX Buddhist Mah^yana. Page 121 

(65) To kill a helpless victim through a wish 
tor future reward, — it would be an unseemly action 
for a merciful* hearted good man, even if the reward 
of the sacrifice were eternal; but what if, after all, it 
is subject to decay 

(67) Even that happiness which comes to a man, 
^’hile he stays in this world, through the injury of 
another, is hateful to the wise compassionate heart ; 
how much more if it be something beyond our sight m 
another life ?’* 

Note^ From the statements given above, it will be 
known that ahimsa has been correctly described in 
the Buddhist Scriptures. We shall see later on that 
this description quite agrees w'lth what is given in the 
Jain literature. 

FLESH^EATINGv 

It appears in the present time that flesh-eating 
is much prevalent among the Buddhists. If I indepen- 
dently think of its pause, it appears to me that the 
bid Poll books '^ere first compiled in Ceylon in th^ 
4 St centuiy% as is written in the introduction to Buddha 
Charyai, In the first century A. D. at Ceylon, Sutra, 
Vinaya and Abhidhamma, which till that time were 
learnt by heart only, were at first writteru This is 
the Tripitakai” 
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I did not find in these Pali books the quotations 
explicitly prohibiting the taking of fiesh. 

The Life of the Buddha” bv Edward J, Thomas, 

1927. 

On page 129 there is the following statement : — 

“ As meat-eating was made an ethical question, the 
ritual aspect ceased to have a meaning for the Buddhist. 
Hence the practice w'as not in itself condemned, but 
only in so far as the partaker was in some way contri- 
butor}’ to killing or giving pain. This position is stated 
most clearly in the Jtvaka Siitia (M. N. 1. 368). Jivaka * 
told Buddha that he had heard that people killed living 
things intending them for Buddha, and that he ate the 
meat prepared on that account. He asked if such 
persons were truth-speakers and did not accuse the 
Lord falsely. Buddha replied that it was not true, but 
that in three cases meat must not be eaten : if it has 
been seen, heard, or suspected that it w as intended for 
the person. If a monk w’ho practises the brahma-vihara 
of love accepts an invitation in a village, he does not 
think, “ verily this .house-holder is providing me with 
excellent food ; may he provide me with excellent food 
in the future.” He eats the food without being fettered 
and infatuated. “ What do you think, Jivaka, does the 
monk at-that time think of injury to himself, to others, 
or to both ?” “ Certainly not, Lord.” ‘‘ Does not a 

* The famous physician of Bimbisaia and Ajatasattu. 
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monk at that time take blameless food ?*’ “ Even so 

Lord/’ 

The teaching is the same in the Vina} a, where 
lEiddha is said to have accepted a meal from the 
Jam general Si her, who had provided meat. The report 
went about that he had killed an ox for Buddha, but 
the fact was that he had sent for the meat already 
killed in order to furnish the meal. The Vmaya forbids 
certain kinds of Hesh, human, that of elephants, horses, 
dogs and certain w'lld animals. (F. N. Vinaya L 218-237 ; 
Macchamamsa is expressh allowed; This is usually 
taken to mean ' flesh of fish/ 

Pah books state in one or two places that Goutama 
Buddha ate flesh — Whether this was true or not is to 
be properly considered. 

Buddha Charya P. 148 M N. 8. L 2. 2. Siha Sutta» 

“ It appears that Jain Commander-m-Chief Siha of 
X^aisali served meat to Goutama Buddha/’ 

Note. Il seems to me quite impossible that a Jam 
minister or King could have served Buddha with meat. 
Neither it seems to Be possible that the compassionate 
Buddha who preached for the protection • of immobile 
and mobile bemgs would have accepted flesh. More* 
over he was so kind that he did not eat even at night 
and prohibited his disciples from taking food at 
night. 

Buddha Charya Page 433. Chulla Vagga 7 
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Devadatta Vidroha. 

This Sutta tells that Devadatta told Buddha, ‘‘He 
only, >vho does not accept fish and flesh for the whole 
life, should be received jn the Order ; then Goutama 
said, “ I have ordered for the pure flesh which is not 
seen, nor heard, nor supposed to be prepared.” 

NoU. How far this statement is correct, is to be 
considered. Buddha Charya P. 535 Mahapannibbana 
Sutta D. N. 2 ; 3. 

In this Sutta it is said that in the last part of his 
life Goutama Buddha had taken Sukara maddava from 
Chunda, the smith. Here this italicised word is trans- 
lated by some as flesh of pig and by some as soft rice 
cooked w^ith milk. 

So much IS the statement about flesh in Buddha 
Charya, 

Sacred Books of the East Vol. Ill by Rhys Davids 
D. N P. 11. 1910 at Page 110. At Ves^H. he (Buddha) 
had finished eating the rice. 

Page 138. “ Now when the Exalted One had eaten 
the rice prepared by Chunda, the worker in metals, 
there fell upon him a dire sickness, the disease of dysen- 
tery and sharp pain came upon him, even unto death.” 

Note. Here the word Sukara maddava is translated 
as rice. Except the few statements given above, no 
other statement in the whole Buddhist literature, as far 
as I have read, ha^ been found to denote that Buddha 
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or his disciple have ever taken flesh or fish or any other 
creature. While the above passages of the Pali book 
express doubt about flesh eating, old Sanskrit Buddhist 
literature expressly prohibits flesh^eating, by any follower 
of Buddhism. 

There is one Lankavatara Sutra — published in 
Sanskrit by Bunyin-Nangio, M.A. (Oxon) D. Litt., Otam 
University — Kyoto (Japan) in 1922. It is also a very 
old Sutra. Its first translation in the Chinese language 
was done by one Gunahhadra of Central India in 443 
A.D. Its second translation in the Chinese was done by 
Bodha ruchi of In4ia in 513 A. D. Its third translation 
in the Chinese was done by Siksanand of India in 700 
A.D. 

The eighth chapter of the book deals specially 
about flesh-eating. 

This is called Mansa bhaksana pan varfo. From 
this chapter, it is fully proved that any follower of 
Buddhism, whether he may be a monk, or a layman, 
should never eat any kind of flesh either of fish or 
of any other animal. We give below some Sanskrit 
passages w ith the translation : — 

" ^ 

w gn faaNi 

inmFT ” 

62 
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Desayatii me Bhagavan sfafJiagaforhan saiuyak^ 
sambtiddho indnsa hhaksane giuiadosatn yeuidiam 
chdnyecha hodhisatvd mahdsatva andgafa pratyiitpanna 
Kale sattvdndm Kuvydda satfva gafi V d sand A\r sit d- 
ndm mdnsahhojana griddhdndm rasa frisnd pralid udya 
dharmam desa ydinad^ 

May the Lord Tathagata, Arhan rightly enlighten 
and preach to us the merit and demerit of flesh-eating, 
so that I and the other followers of Buddhism .in the 
present time and in the future may preach the truth 
to those who are flesh eaters for the destruction of their 
desire for flesh.” 

“ srqirftrt 

Bhagavdnsfasyai fddavochaf aparimitair mahainate 
Kdranair mdnsam sarvamahhaksyam Kripdtmano 
hodhisatf Vasya tehhyasHipadesa mdtram vaksyamV 


“"The Lord said to him, O Great wise man' 
On account of lonumerable causes all flesh is to be 
avoided by the merciful folio w^er of Buddhism ' Foi 
them I shall preach m brief/’ 


ftionvsami ^^rcHT srrfor?Tf 
t: ^ ^ ¥iRrr 
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=TT??T??r%T^%^: WT ^^FJT ^i^rPTHT^g 

UTPT^qH^^ ?tM ^sjmw 

^lr«KTW $TP3pKrr^ IT^?^. '’ 

“ Ilia mahd mate anena dirghend dhvana sansartdm 
prdnindm ndstyasau Kaschifsaftvah snlabha-rupo yo na 
mdtdhhutpitdvd hhrdta vd bhagini vd piitro vd duhitd 
vd anyatardnyataro vd svajana bandhu bandhuhhfdd vd 
tasya-nya janmapanvrittdsrayasya mriga pasu paksi 
yonyantarbhiUasya bandhoh bandhu bhutasya va sarva 
bhutdUna bhutd ydgantii kdmena sarva jantu prani hhute 
sambhutam mdnsam kathamiva hhaksyam syddbuddha 
dharma kdmena hodhi-sattvena mahd sattvenad' 

“ O Great wise man ^ In this beginningless world 
the living beings having been wandering, there is not a 
single creature which had not been sometimes mother, 
father, brother, sister, son, daughter or any other relative. 
The same adopting many re-births, are born as deer or 
other animal, bird etc. which are really our relatives. 
How can a follower of Buddhism, a saint or a disciple, 
who sees all the creatures as his brethren, cut the flesh 
of all these creatures 
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“ Kharosfra sva baliharda indmisa mansadi- 
nihi inahd mate lokasyd bhaksydni mdnsani tdni cha 
mahd mate bithyaii faresvairabhrika bhaksydniti kritvd 
mUlyahitor vikri yanti yatasUtopi malidmati mansa 
mabhaksyam hodhisatfvasya. ’ ’ 


'' O wise man ^ The flesh of dog, ass, camel, horse, 
bullock and human beings is taken to be un -eatable by 
the people ; but even their flesh calling it to be that 
of lambs is sold in the streets for money. It is, there- 
fore, not eatable by a follower of Buddhism/’ 







“ S'ukrasonita sambkavddapi suchUkdmatd-mupd- 
day a bodhi sattvasya mansa mabhaksyam.'^ 


As the flesh is formed from the blood and sperm, 
so it is not eatable by a follower of Buddhism, who 
w ishes to have purity/’ 

fiRt ^ ^ cRi«nftr Ttirn^ 

^Tr^Tq: ^ ?rs|T- 

sjir: srsT^ wm irrai^ 

^srsrft ^%?n!=^Tracr^ 


IC la IT 


“ Vdvejana karatvddapi mahd mate bhfddndin 
maitrimichchha to yogino indnsam sarvamahhaksyam 
bodhi sattvasya Tadyathavi mahdmaU doinba chdndala- 
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haivartd dichchhapi sifa sinah saftvdn dtirata eva 
dristva svdnah prahhctytxnti hhaytna m-aram prdptds- 
chaike bhavantyanydnapi mdra yis yanfiti evameva, 
mmhd mate nyopi kha hhujaJa sansntdnstiksma 
jantavo ye mdsdsino darsandddtirddeva patund ghrd* 
mndglitaya gandham rdksyo-syeva manasd druta mupa- 
sai^payanti maramsandehds chaike bhavauHd' 


“ As It is a cause of producing fear, therefore, 
O wise man ^ this flesh is not eatable by a Buddhist 
monk who desires friendship with all the creatures. 
Just as on the sight of hunters, fishermen and other flesh- 
eaters from a distance,, dogs become fearful, even some 
die on account of fear ; they understand that they 
would kill others, similarly the other small animals of 
sky, land and water having seen the flesh*eaters from 
a distance and having known their smell by their sharp 
smelling pow'er flee far away from the man taking him 
to be a ghost in fear of their death.” 




Andrya j ana jtistam dttfgandha madzirti karat vd-^ 
iiapi tnahd mate arya^jana vivarjittvdchcha mama 
mahhaksyam hodhi sattvasya, rid bhoja ndhdfohi mahd 
mate dryajano, na inansarudhirdhdra ityatopi hodJii* 
sattvasya mdnsamahhaksyam, * ’ 
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“ Flesh IS eatable by savages, is bad smelling and is 
the cause of ill-fame, and is to be prohibited by gentle- 
men ; therefore, O wise man ’ this flesh is not eatable by 
a follower of Buddhism. O wise man’ a gentleman 
eats only that food w'hich is eatable by the saints but 
never eats flesh and blood ; therefore a follow^er of 
Buddhism must never eat flesh.” 

m srnrw ^ 

fprr: ^ ’ifir 

fw ^ ^nr^cra-: «rmr- 

-e^m^ siT?m ^nrr h f^snT 


“ Bahujana chittd nuraksana taydpa-vada pariharam 
chechchhatah Sdsanasya niahd mate mdnsa ma-hhaksyam 
Kripdtmano bodhisattvasya, tadyathi mahdmate bha- 
vanti loke Msandpa-vdda vaktdrah Kinchit tesdm 
Sramanyam kato vd hrdhmanyam yannd nvaite purvarsi- 
bhojand-nyapdsya kravyddd evdmi sd hdrdh paripurna 
kuksayah khe bhumi Jala sansritan suksmdnstrasayanto 
Jantun samuttrasayanti imam lokam samantatah par- 
yatan nihatamesdm sramanyam dhvastamesdm hrah- 
manyam ndstyesdm- dharmo na vinaya ityaneka prakdrd 
pratihata chetasah sdsana mevdpavadantid' 
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A compassionate Buddha, who is mindful of 
protecting the mind of others and careful not to allow* any 
ill-fame to spfead> should maintain flesh to be unbeatable. 
O wise man, there are in this world persons who speak 
ill of the Preaching. The\ sa\ that they, who having 
rejected the food fit for the saints of the old time, 
eat like the meat*eaters. give pain to the small creatures 
living in sky, earth and water, roam hither and thither 
troubling them ; w’hat kind of monk-hood and Brahman- 
hood they have got, their monk-hood is destroyed, their 
Brahman-hood is made impure ; they do not possess 
piety nor conduct. Thus people say many sorts of 
ill words.’^ 

^ ?r jrra^wi- 

Mrita savo- dtifgandha prati kula sdmdnyddapi 
imhd mate mdnsa mabhaksyam bodkisattvasya^ niritas^ 
ydpi mahamate tndnsyasya manse dahyamane tadanya^ 
prdnimdnse cha na Kaschid gandhavisesah, sama^ 
mubhaya tndnsayordahya mdnayor dourgondhamatopi 
mahd mate suchi kd masya yoginaii sarvam mdnsa 
mabhaksyam hodhisattvasya"'* 

“ O wise man, there is bad and unbearable smell in 
the flesh, like that of a corpse, even for this reason, the 
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Hesh is not eatable by a Buddhist, If the corpse be 
burnt and also any other flesh be burnt, there would be 
no difference in their bad smells, therefore a Buddha 
monk wishing purity should not eat any flesh,” 

^ ^ 

Q.d4iifl'ra' •hW ” 

“ Yogdchdrdnam Vidyddhardndm V idyasddhana^ 
moksa vighna Karatvdm mahdydna samprasthitdndm 
Kulaputrdndm Ktila duhitrindm cJia sarva yoga sddha- 
ndntardya Kula mityapi safmnu pasya tdm tnahd tnate, 
svapardtnia hitakdmdya mdnsam sarva mabhaksyam 
bodhisattvasya” 

“ Because it is obstructive to the saints and the 
students in their efforts for liberation and knowledge, 
therefore the followers of the Great Path, the family sons 
and daughters fully know it to be obstructive in all the 
efforts for meditation. 0 wise man, all the flesh is not, 
therefore, eatable by a Buddhist who is desirous of 
having spiritual benefit to himself and to others.” 

Jrm- 
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Krimijantuprachiim htistha niddna kosthascha hha- 
vati vyddki bahttlam na cha pmtikulasanjndm prati- 
labhate putra mansa bhaisajya vaddhdmm desayan$- 
chdham n\ahdnmte katha meva nary a janasevita mdrya 
jana vivarjUanHse bhojana pranitam makalpyam ntdnsct 
rudhirdhdratn sisyebhyo anujnapaydmi. 

The flesh -eater is prone to man}^ kinds of diseases 
such as worms, many insects, leprosy, belly-pains etc. 
^ wise man, I am preaching eating flesh as taking 
the flesh of one’s own son. How can I order my 
disciples for eating flesh and blood, which are served by 
the savages, prohibitable by gentlemen, full of many 
defects, devoid of any benefits, unfit to be taken by the 
saints and totally rejectable 

S^TSR 

Anujndtavdn punqLraham niahdmate purvarsi prani- 
tabhojanam ya dutd sdli yava godhutm mudga mdsa 
tnasurddi sarpis taila madhu phdnita giida khanda 
matsa pindi kddisu samupadya-mdnam bhojanam kalpy-^ 
amiti kritva, 

0 

I have ordered, O wise man, for the fit food 
which has been prescribed by the saints of old time 
such as food prepared from rice, barley, wheat, pulses 


33 
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of moonga, tirade and masura etc*, ghee, oil, milk, taw 
sugar, guda, sugar, coarse sugar etc/^ 

sTTJr ’ET JTRT^rariTrcpcif^ sr^itfr 
■saaHR aWfTar JTT^arf^ 

^TR ^ nrawTR sja% ag^ ^q n fq airihr 

5rR*3i^5 aft^rnnar aiT^sa^*! 

an ffi<ffe^t :. ” 

Bhutapurzam ituxhdinate atitedhvani tdjdbhuf 
sinha sauddso ndma sa indnsa bhojand hdrdti prasangeHa 
prafisevamdno rasa trsna dhyavasdna parataya mdnsdid 
mdnusyd nyapt bhaksitavdn tanniddnant cha inUrd tnd 
tya jndti bandhu'bargendpi parityaktah prdgeva pour* 
ajana paraih svardjya visaya paritydgdchcha ntahad 
vyasana mdsdditavdn indnsa hetoh. 

“O wise man, there flourished in old times 
Sinha Saudaso- He became too much covetous of 
meat-eating* He used to eat the human flesh owing to 
heavy desire for it. He was therefore abandoned his 
friends, ministers, caste people and others^ Before this, 
he was dethroned and banished out of his country b} 
the citizens. He suffered great miseries on account of 
flesh/’ 

Mote. 1 his statement about SaudaWis written in the 
same way in the Padmapurana of the Digambar Jains. 
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lhaiva cha mahdmate janmani saptakuttrakepi 
^rdme prachura mdnsa laulyddati prasangena nise- 
vamdnd mdnusamdsddd ghord dd kd va etd kinyascha 
sanjdyante Jdti parivarte cha mahdniate tathaiva mdnsa 
nisadhyavasdna tayd sinha vydghra dupi Vrika taraksu 
mdrjdra jamhiikohi kddi prachura tndnsdda yonisu vint 
pat y ante, 

‘‘ Even m this very life, O wise man, they, who are 
addicted to too much flesh-eating, on account of great 
greed become eaters of human flesh, voracious and 
demonlike. On change of birth, on account of their 
greed for flesh they are fallen in flesh-eating genii of 
lion, tiger, wolf, hyena, cat, jackal, owi etc,” 

ra5[R snroqr 

smm#^ ^rrax^, arrat a r gw^ arra 
?T«n 3Trar ^ 

Yadicha tnahdinate mdmsam na kathancliana kech- 
ana hhaksa yeyur na tanniddnafn ghdteran mulya hetor 
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hi mahdmate pray ah pranino niraparddhino hadhy^tie 
svalpddanya hetoh kastham mahd mate rasa trisnd 
ydmiti sevitam mansani manusyanyapi manusavibhaks- 
yante kimpunaritara mriga paksi prdite samhJinta 
mansani prdyo mahdmate tndnsarasa trisnartairidam 
tathd tathd jdla y antra mdviddhani moha purusair yach* 
chhd kuni kaurahhraka kaivartddayah khechara bhUchara 
jalachardn pranino napard dhino nekaprakdram mttlya 
hetor visasanti. 

O wise man, neither flesh should be eaten nor 
murder should be done on that account ; mostly for 
the sake of money, harmless living beings are killed ; 
vety few on account of other cause. It is painful that 
for the great desire of flesh, even men eat the human 
flesh, what to speak about the flesh of animals and birds 
etc. Mostly for the sake of deluding persons pained by 
the desire of eating flesh, killers of birds, lambs and fish 
through their nets and machines kill birds, deer, fish etc., 
harmless creatures to gam money.” 

#nirRi5it ^ 

1TO ^ 
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wwRTRSST irg^^ sftv^n+iH iroravrRPt^ ^n^R 
^ ar ^ JrBm^ ir^rfirr^ 

3T^ sniftar wsr^g gr ^5 «t- 


Nacha imhdtmte akritkamakdrita masankalpitam 
ndma mdnsam kalpyamasti yadtipdddydmijdniyam 
sravakehhyah hhavisyati Ui punar mahdmate and gate- 
adhavaiii mainatva sdsane pravrajitva sakyaputriyattvam 
pratijdndndh kdsdya dhvaja dharino inoha pumsa 
mitthyavitarkopa hatachefso vividha vinaya vikaipa 
vddinah satkdya dristi ytiktah rasa tfisna dhyavasit- 
dstdm tdm mdnsabhaksana lietvdbhdsdin grantha yisy- 
anti mama chdbhTitd khydnam ddtavyam mansyanfe 
fattadarthotpatti niddnam kalpayitva vaksyanti iyam 
arthotpatfi rasmiti niddfte Bhagavata mdnsa hhojam 
maniijndtam kalpyamiti pranita hhojanesu cJiaktam 
syaytmi cha kila tathagatena pari hhuktamiti na cha 
mahdmate kutra chit sutre prafi sevitavyamitya nujndtam 
pranita hhojanesu va desifam Kalpyamiti. 

O wise maw, there cannot be any iiesh eatable, 
\\ hich may be undone, not caused to be done or not 
supposed to be done ; on account of which I may order 
It for the disciples. In the future time, there will occur 
m my order some, who having adopted the conduct 
of monk and having pledged to follow the order of the 
Sdkyaputra and having put on the flag of red clothes 
will be deluding and addicted to bodily pleasures. The} 
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will have many false notions in their minds and declare 
different rules of conduct. They v\ill be desirous of 
taste and shall compile books giving false arguments for 
ffesh-eatmg. They will maintain that which I have 
never told,. ' They will tell matters in support of flesh - 
eating. They wall say that I have ordered it for this 
reason, that I have counted it among the eatables and 
that Bhagavan has himself eaten flesh. But, O wise 
man, I have never ordered flesh in any sutra, nor told /it 
to be eatable nor counted it among good eatables.” 

yunUni ft jra 

«rT^: sTFra ?T«rr- 

iT?n:, ft ?r«rnTm srrft- 

«^N«il'HdTq»T?rT: ftncTST^rr: 

irftr ^ qft- 

ncuft M ^ ft^- ” 

Nahi fnahdmate dryasrdvakdh prdkrita manusyd^ 
hara mdharanti kutaeva mdnsarudhirdhdramakalpyam, 
dharmdhdrdhi mahd mate mama srdvakdh pratyeka 
buddha Bodhisattvascha nd misd hdrdh prdgeva tatha- 
gatdh Dharma Kdya hi mahdmate tathdgatd Dhartnd- 
hdra sthitayo ndmisakdyc na sarvdmisdhdra sthitayo 
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^anidsatva hhavopakaram trisiiaisafid vdsand sarva 
kJesa dosa vdsandpagatdh sn-vimukta chiftapraj ndh 
sarvajndh saf^va-darsinah sdrvasattvaika put taka saina 
darHito mahakdftmikdh soham tnahdmate sarvamt^vaika* 
putra ka sdnjiii san kathamiva svaputta utdnsa manuj- 
7iasydmi paribhoktum itdvakehhyah ktita eva svayam 
panhhoktitm, anuj fiatavanasmin Sravakebhyah svayam 
vd paribhukta vdniti mahd mate nedam sthanam 

vidyatcv 

“ O wise man ! Atya Sntvakas do not even take the 
natural human diet, how can they eat the rejectable 
flesh and blood ? My disciples are followers of Truth 
and so are the self-mtelligent ones and other Buddhists* 
They are not flesh-eaters* Such were the Tathagatas 
\n the former times .* ..Tathagatas have Truth as their 
bod\, they live on Truth, the> do not support their 
bodies wdth flesh* They never take any tlesli. The\' 
have given up desire for all the w'orldly objects. The) 
are free from all the defects causing misery. They are 
full of unattached discrimination, all-knowing, ail- 
perceiving* They look towards all the creatures like 
their sons. They are Very compassionate* Similarly 
I look towards all the creatures as my sons how can 
I order my disciples to eat the flesh of my sons and how 
can I eat it. There is no question of this that I ordered 
my disciples for it and that I have myself eaten it.” 
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j\ofe. The same chapter has some verses in the 
end : a fe^^ are given here * — 


^rfvT^T^inrarl >T!'sr^f5rf%5TjrT|: II K II 

;rN?# ^ i 

^3R =qFft II 'A II 

55mi€ I 

<Rqii^ ii ii 

gRffqiw JTfi^ Hq'iuiiyrwJKfe^ I 

qqroM raqf^rarj^ii 1 % ii 


?rlrq qra Jramr: ii ii 

pnjqqr vr^qwrm ^a^rsnrqit ^<JrT i 

^ % 'iqiri ii ii 


Madyam mdttsain palaiidimcha na hhaksayeyam makd- 
mane, 

Bodhisattvair mahdsattvair bhasadhhir Jina pungavaih 
Mdnsdni cha palanduscha madydni vividhdnicha, 
Grinjanam Jaiitnam chaiva yogi nittyam vivarjayet 5 
Ldbhdrtha,.. hanyate sattvo mdnsdrthan diyate dhanam, 
Ubhautau pdpakarmdnati pachyete rouravddisti 9 

Hastikaksya mahdnveghe nirvdjidngtdi mdlike, 
Lankdvatardsutre cha niayd mdnsam vivarjitam 16 

Yathaiva vago jyioksdya aiitafdyakavo bhavct^ 

Tathaiva mdnsa niadyddyd antardya karo bhavet 20 
Tasmdnna bhaksaye n mdnsamudveja nakaram nri nam, 
Moksadharma viruddhattvdddrydmtnesa vai dhvajah 24 



Ahims^ 


265 


() wise man > The conqiiernrs have said that wine, 
desh and onions should not he eaten h\ an} Buddhist 
or great Buddhist 1. 

A monk should alwa\s abstain from hesh, onion, 
man\ kinds of intoAicating liquors, garlic, and turnip. 5. 

He, wh<' kills an\ creatine for mone\ and he, who 
pa\s monc\ fo^ it — -both of them are e\il-doers and 
sliall tall ni the Rouurva etc., hells. 9. 

I have prohibited desh in the following scriptures 
(1) Hasti kaksya, (2) Maha inegha, (3) Nirvananguli 
inidika (4) and Lanka vatarasiitra. 16. 

Just as attachment is obstructive to liberation, so is 
desh, wine etc. obstructive to nirvana, 20. 

Therefore desh, which is fearful to the creature's 
and is contrarv to the conduct for liberation, should not 
be eaten. This is the dag of the Arya people. 24. 

Note. This Lankavatara sutra is also very old. 
It appears lo me that when the Pali sutras were at first 
compiled m Ce\lon in the first century A. D, and flesh- 
eating was supported therein thiough any argument 
then this sutra appears to have been written in answer 
to that. This Lankavatara sutra explicitly prohibits 
any Buddhist from taking any flesh. The saying of 
those persons who declare that they do not themselves 
kill the creatures, they only buy flesh from the market 
<ind so they are not guilty of any injury is contradicted 
in this sutra. When they pay money in change of flesh, 
S4 
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then they are in tact indirectly promoters of killing. 
The butchers and fishermen kill the animals on this 
understanding that their flesh is sold and is used b\ the 
people. When they are getting money for the sake 
of flesh, they go on continually killing the animals. 

Really they, who buy flesh, are the inducers of 
killing the dutnb creatures. Thoae monks who say tnat 
ihey accept what is given to them only malms, that 
they do not suppose of having flesh and therefore 
they are not guilty of killing animals, even if the) 
accept and eat flesh, should deeply consider on their 
arguments. It is a rule that whatever is accepted b\ 
anyone is approved by the same. Accepting flesh proves 
approval of that food. This approval of flesh by the 
monks produces this conviction in mind of the donor- 
layman that there is no harm in eating flesh, \vhen 
our wot shipful nionks accept and eat it. Thus the 
laymen remain flesh-eaters, and are obliged to induce 
the killers to kill' the animals for flesh. Jiist a monk If 
supplied with the flesh of a man or a dog, refuses 
to accept it, because he does not approve of it, sirailarl)' 
should not accept any kind of flesh. Then onl}' 
be will be free from any kind of sin of killing animals. 
When flesh is accepted in akns, it is countable among 
the eatable foods ; whife it is altogether rejectabfe, as 
has been ordered in Lank<^va^a Sutra. Suppose anv' 
patriot has a mind to use country-made clothes and has 
a pledge not to use foreign^madfe clothes on the con- 
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viction that if foreign made clothes would be used 
and sold here, this country will starve for want of 
industry. If such a patriot monk is supplied with a 
foreign cloth for which he has not himself made any 
effort, nor he has induced others to make it, nor he has 
any notion of its making, he would not accept it, 
because his approval and his acceptance would be 
vdetrirtiental to the interests of the country he loves. 
Similarly acceptance of flesh is to give support to the 
practice of killing dumb creatures. In Ceylon I found 
some monks eating flesh on the ground that it is eatable 
because they were not guilty of killing the creatures 
in any w^ay, while I saw some monks who do not eat it. 
But this belief, that if they do not kill animals nor 
cause to kill them, nor suppose to kill them then they 
w'ould not be guilty of any injury if they accept flesh in 
alms, is prevalent in Ceylon, Burma, Siam and other 
countries where there are larger numbers of Buddhists. 
But in my opinion, this belief is not right, because 
the sellers of flesh in the market kill lambs, goats, fowds, 
iishes only for their sake. They sell it for money which 
is paid by the buyers. Therefore the buyers cannot 
be free from the sin of killing the dumb creatures. 

In Vidyalankara Collegd, Kelaniya, f saw a Chinese 
layman Mr. Wong Mow^ Lam, 19 Hard Road, Shanghai 
who v/as studying there. On consulting with him, it 
was known that this Lankavatara Sutra is believed 
to be the authoritative book by the Buddhists of China 
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and Japan and that all the Buddhist niunasteides ne\'ei 
use an} flesh there. The la} men of those countries also 
believe it to be lejectable, although some eat it while 
others do not eat it. The followers of Tioist do, 
a rule, not eat an\ flesh. The} are pure vegetarians. 
It appears to me that Ceylon being an island where 
people geneiallv use hsh, the Pah Scriptures when 
compiled, have prescribed a \\a} for the monks to 
accept it in alms, if it was given. At the veiw time this 
Lank^\atara Sutra appears to have been written, which 
prohibits ever} follov\er of Buddhism from eating flesh 
or fish of an} kind. The Buddhists in general should 
pav regard to this sutra and shouM trv to check the 
prevalence of hsh or fie^,h eating. The monks as a rule 
should not accept it and then the\ should preach to 
lav men to give up flesh-eating. Flesh-eating, no doubt. 
IS a cause for the killing of dumb creatines.’* 

Some description of AH I MSA in JAIX SCRIP' 
TURES : 

(1) Sainayasdra savs: — 

'^T^TDi II ii 

Ajjhava sidena Bandho satte mdrehi mdva mdrehun 
Eso handha samdso Jivdfjam mchchhaya nayassa 274 

“ Bondage (of karmas) will be caused by the inten- 
tion (of injury), whether rhe creatures may be killed 
or not. This is the brief of bondage for the souls 
from the correct stand-point.” 
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i2) rattvditlia Sutra sa}*s* 

t|^ ii ii 

Pramatha yogat prana vyaparopanam hiiu'sa 13j7 

“ Destruction of (subjective and ol)jecti\e) vitalities 
tHrough passionate actu ities ot mind, bod\ and speech 
IS injury or tniusa " 

Subjectne \italities are the qualities of soul such 
as Knowledge, bliss and peacefulness. Objective or 
material vitalities are ten Immobile one*sensed beings 
have four, two-sensed have six, three-sensed, seven: 
four-sensed, eight : hve-sensed irrational, nine ; and 
ti\e-sensed rationals have ten. These are explained m 
the second chapter of this book (p 94-95). 


(4) Punii>drfhasiddJuitpdya describes Iinnsa fiillv. 
Let us quote some verses — 


ii ii 
II «y II 



^ fNr fs 


■ II II 


^ fq q}\p4!5fg I 

JT II ^s'*, II 

f qqq pirr i 

fiRITOmftT qqfq II VSVS II 
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Vat khalu kasdya yogdt prdndndm dravya bhdva 
rfipdndm, 

V yaparopanasya haranam sunischitd hhavati sd 
himsd 43 

Atmaparindma himsana hetutvdt sarvameva him- 
saitatj 

Anritvachanddi kevala mtidd-hritam sisya bodhaya 

42 

Aprddurhhdvah khalu rdgddtndm hhavatya him- 
seti ; 

Tesd mevatpattir himseti Jindgamasya sanksepah — 

44 

Krita kdricdnmnananair vdkkdya manohhirisyate 
navadhdy 

Aiitsargiki nivrittir vichitra rupd-pavd dike fvesd 76 

Dharma mahimsd rupam sansrdnvantopi ye parit- 
tyaktu 

Sthdvara himsd masd hastrasa himsdm tapi mun- 
chanfu 75 

Stokaikendriya ghdtdd grihindm sarnpanna yogya 
Visaydndm, 

Sesa sthdvara mdrana viramana mapt hhavafA 
Karamyam 77 

“ Destruction of objective and subjective vitalities 
through passionate activities of mind, body and speech 
is really Hifnsa7* 43 

“ On account of the destruction of soul’s (pure) 
thought-activity, there is himsa in all the (sinful) action^; 



AHIMSA 


271 


speaking false-hood etc.» (sms) have only been exemph* 
fied for the knowledge of the students.” 42 

“ Non*arismg of attachment etc., is venly Ahimsa, 
while their arising is htmsa — ^this is the summary of the 
Jam scriptures.” 44 

“ Doing, causing others to do, and consenting for 
doing and each through mind, body and speech is nine* 
fold (himsa) ; total freedom from this is real Ahimsa. 
while the exceptional is of many sorts.” 76 

Having thus heard the doctrine of Ahimsa, the} , 
who are unable to refrain from in)jur\ to immobiles, 
should at least give up the injur} to mobiles.” 75 

“ The house-holders possessing useful propert} ma} 
even injure the immobiles as least as possible ; they 
should also refrain from causing injury to other- 
immobiles.” 77 

It should be noted that the monks and these 
laymen who take the vow of not performing any engage- 
ments are careful in peptectmg both mobiles and 
immobiles ; w^hile the laymen engaged in different 
pursuits cannot give up occupational {drambln) mjiu} ; 
they can refrain from intentional {sankcrlpfi injury . 

Intentional injury is useless kHling such as animal 
sacrifice, hunting, kilting fbr meat-eating, teasing crea- 
tures for sport, pleasure etc. 

Occupational injury is of three kinds :~ 

(1) Professional {Udyami) injury caused in follow * 
ing the justified six kinds of professions : — (1) Military, 
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(2) writing (3) agriculture (4) trade (5) industry and 
(6) arts. 

(2) Hoiisehold-u'ork {Grahammhhty tnjury — caused 
in preparing food, clothes, etc., digging wells, 'con- 
structing houseo, gardens etc. 

(3) Defensive {Vi rodhi) injury — caused in defending 
oneself, one’s' fanlily, property, country etc. from ^hoSe 
who attack and do not gi\e up their evil intention in 
spite of all other possible means. It is caused for 
saving oneself from plunderers and thieves, in giving 
punishment to the culprits, in' making wars with the 


Althougn oraiiiary house-holders cannot give up' 
three kinds of occupational kiiling, yet they try to be 
saved from it as far as possible. They aKvays, deal 
wath kind hearts. Saints are vowdul in follow ing 
Ahtima in full, — it is w'hy they w'alk after seeing the 
ground, they do not walk at night, they do not tread on 
the grass, nor pluck leaves etc. from trees. 

(5) Sravakdchdra by Amitagati says : — 

^ ii ^ ii 

BTlt^TSTT ^ 5T » 

Hinisd dvedha protztdramhhd ndramhha jatvato daksaih^ 
Grihaxdsato nivnfto dvedhdpi trdyate tdm cha 6 
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GnJia Cilsa seva/hj rato maiidakasayah pravartitcitani- 
hhiih, 

Aujnihhdjiijn sa hitnsain sa knoti na raksitiim niyatuin 

716 

Injiii} has been said to be of two kinds, occupa- 
tioiicd and non-occupational b\ the learned; He, who 
IS homeless, protects himself from both of them. A 
house-holder engaged m house -hold duties, although 
having mild passions cannot as a rule refrain from occu- 
pational injury.'’ 

No doubt, intentional killing is due to strong 
passions m comparison to occupational killing where 
the passions are mild. A house-holder is obliged to do it. 


Flesh-eating — A follow^er of Ahimsa must not eat 
iiesh. 


(6) Piirusdrthasiddhiupdya says : — 


51 ^rsn siniT i 


[WWW 

f^5rigi !5nq [ ^ ii ii 



Na vind prana vighdtdn mansasyotpattirisyate yasmdt, 
Mdnsam hhajatastasmat prasaratya-nivdrita hitnsd 65 
Yadapi hila hhavati mdnsam svaya-meva mritasya 
mahisa vrisahhd^h 

Tatrdpi hhavati himsd tadd srita nigotanirmathandt 66 

35 



274 Jainism and Buddhism 

Amdsvapi pakvdsvapi zipachya-mdnasu mdnsapesUii, 
Sd tatyenofpdda stajjdfhidm nigofdndm 67 

“ Because it is not possible to produce flesh ithout 
killing the vitalities, therefore he, who eats flesh, is 
unavoidably liable to do injury/’ 65 

“ Although there is flesh of bullocks and buffaloes 
etc. dying by themselves, vet there is injury by killing 
micioher and germs that originate in that flesh.” 66 

“ There is continual coming into existence of 
microbes of the sort of the flesh in the pieces of flesh 
whether thev may he ra\\, cooked or being cooked.” 67 

Safe. That is the reason why the flesh m any 
ca-<?e IS bad-smelling. 

Wtjje drinking. The same book says : — ^ 

^ grfJTT rm i 

ii ii 

Rasajdndm cha habmuhn Jivdndm yonirisyate madyaiUf 
Madyam hhajatdin te^dm himsd sam-Jdyate va^yam 63 

“ As vNine is the nucleus of many microbes origi- 
nating in the liquor, therefore there is unavoidable injury 
to these bv one w*ho drinks it.” 63 

likot eating at night. The same book sa}'S : — 

II Ii 

3T%T^r%!fl RFIT I 
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Rdtraii hhunjdndndm yasmddanivdritd bhavati himsd 
Himsa virathi stasmdt tyakatavyd Rdttrihhuktirapi 129 
ArkaJokenavind bhurtjdnah pariharet katkarn himsdm, 
Api bodhitah pradipa bhojyajusdm suksnia jantimdm 133 

‘‘Because there is unavoidable killing when eating 
at night, therefore they who avoid himsa should also.give 
up eating at night. How can a partaker of food avoid 
injury to creatures in the absence of sunlight ; if lamp is 
'lighted, many tiny creatures wdll fall in the eatables.” 

iL^ote, From the statement of the Buddhist scrip- 
tures given in this Chapter it is evident that for the 
sake of following ahimsa one is required co protect 
both mobile and immobile creatures, to walk after 
seeing the ground, not to trample on grass, and not 
to eat at night. Similarly the Jam scriptures also 
declare. 

If the Buddhists try to prevent the prevalence 
of flesh -eating, then Buddhism may really shine forth in 
its true nature; because the words of Lord Goutama 
which teach friendship towards all the creatures cannot 
prove that his preaching approved flesh-eating or that 
He himself w'ould have taken flesh. The learned 
Buddhists should consider this point quite impartially. 
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Why Jainism \nd Buddhism ark the s\mk? 

Goutama Buddha left home in his age of t\\ent\- 
nine. He devoted six years in practising man} kinds of 
austerities. At his age of thirty-five he decided his path 
and preached his first sermon at Benares. During these 
intervening six years, he followed a conduct resembling 
that of Digamber (naked) Jain Saint also. Lora 
Buddha has himself described it. Vide - — Majjhtm 
Ntkaya inahd siJia ndda sutfa twelfth . — In this sutra 
Goiitam Buddha in his old age describes the events 
of his life to his disciple Sanputra. The p?di words 


^ H l^JTcTOT ^ ^ IT 

w?n:, 5r ^ it qpuTiirm, jt 

«J3>Ti: ar sTTirt 3TTci^, srrfR 

q fiarR cTTr wsrJTTg^R arsf'^ *ti=^ 
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T%tuir wra’iTTf 

fir ^ qsgq dKi ttw . .mi mor 

nrm. 

m ?r#r i 

H ^ snn srrmir «3:^m'Tr^it gjfn^ il 

‘‘ Achelko hoini hathdpalekhano ndhhihatam na 
iiddisa katani nammantaiiam sddiydmi ; so nd kumbhi 
mitkhd patiganhdmi na Kalopvntikhd patiganhdmt, na 
elakainantarain na dandamantai am na initsaJa manta** 
fain, na dvinnam bhunjam in in hn na gahbhanitja na 
pjya nidnaya na purnsantaragataya, na sankitftsu, na 
yatha sa uptflnfo Iioti, na yath makkliika sanda sdnda 
charini na inachchJiam na mdnsain na suram na inerayam 
na tliHsodakani pivrini, so ekfgdnko vdliomi eka loptka 
dvdgdnko lionu dvdlopikd sattd gdriko vi honn sattii 
loptko, — ekd ham pa dhdnrni dharemi, dvihikam pa 
d ha ram dhdreim, — sattdhitzampi dhdram dhdremt — ifi 
eyanipam addhamdsikam pi pariydya bhatta bhojanann* 
yogam anuyatto vihordmi^ Kessa massii lockako vi 
homi Kesa massu loch and nny ogam anu yutto yovauda 
Vindnmhi pi me dayd pachchapatthita^ hote — mdham 
khiiddake pane visama gate sanghdtam dpddessanti 

Gdtha 

So tatto so sino eko bhinsanake vane nuggo na cha 
aggim dsino esandpasuto muniti 
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“ I went without clothes . I licked my food from 
my hands. I did not eat food brought in, nor that 
prepared on my accouni, nor I accepted invitations 
for it. I took no alms from pot or dish. I took no 
food within a threshold, or through window -bar or 
wdthin the pounding place, nor from two people eating 
together — nor from a pregnant woman, nor from a 
w’oman suckling a child, nor from one in intercourse, 
nor from food collected here and there, nor food where 
a dog stood by, nor from place w'here flies were 
swarming, nor fish, nor flesh, nor drink fermented, nor 
drink distilled, nor yet sour gruel did I drink. I ate 
from just one house, and just one morsel from that, 
or else I ate from two houses only and just two morsels 
thence.. .. or I ate from seven houses only and just one 
morsel from each house. I took food only once a day 
or once in two da}s— or once in seven days, even to 
intervals of half a month... .1 plucked out hair and 
beard and kept thepractice up ; even to a drop of w'ater 
w’as charity established in me ; thus : — may I not be 
guilty of violence in harming tiny living beings (therein) 
scorched, frozen and alone in fearsome forest, dwelling 
naked, no fire to warm bent on the meditation is the 
sage.” 

Note. Whatever practical conduct of a sage is 
described above agrees with no other but the conduct of 
naked (Digambar) Jain Saints. Among the Digambar 
Jains there is an old Prakrit w^ork on conduct of saints 
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Called Mulachdra by Battakera ; it describes the similar 
practices. Even no\\-a-da\s also Digambnra Jain Saints 
follo\\ the same rules. Below I quote some verses in 
support of the above practices from this authoritative 
book. Mulachdra says : — 

Me ii ^ ii 

w?# 3T|^^ II ^ II 

Panchaya mahawaya im samidi opancha Jinavantddi 
tthd, 

Pancha vindiya roho chhappiya-avdsayd locho 2 

Achchelaka manhaiiam khidi sayaua madanta ghasauani 
cheva 

Thidi hhoya7itya bhaftam mtilaguna at thavisadu 3 

A saint should follow the following twent} eight 
root -duties-^ 


5 Great Vows of non-injury, truth, not taking what 
is not given, chastity and non-possession. 

5 Careful dealing in w^alking, speaking, eating- 
handling things and excretions. 

5 Control of five senses. 

6 Daily important duties of repentance^ renunci- 

ation, equanimity, prayer, obedience and 
abandoning bodily attachment. 

1 plucking hair by hands. 

1 not having any clothes. 
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1 not to bathe. 

1 sleep on ground. 

1 not to rub teeth. 

1 to eat standing. 

1 to eat onh once a day. 

28 

Locha — hastena mastaka kesa sniasrf/nam apana- 
yanam, i.e,, to pluck the hair of the head and beard by 
hands. This practice is specially observed b} the Jam 
monks. It was followed by Goutam Buddha also. 
Buddha remained achelaka. 

Mtdachdra sa}s about it . — 

OTT sT^r^ur i 

fnrwra ii \o ii 

Vatthd Jvia vakke naya ahavd pattdind aminvarajiam 
Nibbhasaria mgganthain aclichelakkam Jogadi pajjam 30 
Not to cover the body with clothes, skin, bark or 
leaves etc., not to wear ornaments, not to have attach- 
ment IS the duty of achelaka. It is worshipful in the 
world.” 

The same book also describes eating from one’s 
hands in standing posture. 

fW fTfTf i 

‘orsniT nruT ii ii 

Anjali ptidena thichchd ktidddi vivajjanena samapdyam, 
Padi sttdde bhrmitiye asanani tJiidi bhojanam ndma 34 
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“ Leaving support of any wall etc., standing and 
keeping feet on parallel lines on pure ground to eat \vith 
hands is food in standing position.” 

A saint does not eat food specially prepared for 
saints as said in the same book — 

J dvadiyam uddeso pd sandatti ya have samuddeso 
Samanottiya ddeso mgganfhottiya have samddeso 11 . 7/d 
“ Whatever food is prepared for any saint, sramana 
or nirgrantha is iiddista. It should not be eaten by 
a Jam saint.” 

So it is said in the third verse of the 6th Chapter. 
Goutam Buddha also did not take such food when 
he was a naked saint. 

A Saint takes food from not more than seven houses 
as said therein : — ” 

^ sTFTt 1 1 

trctt aHJTT^nnJT II \o-\ II 

Ujju him tihim sattehim vd gharehim jadi dgaduin du 
dchinnam 

Parado tdtehin bhave tavvivaridam andchinnam 2016 

“ The food brought from three or seven homes 
in one line is eatable, but not brought from more 
homes.” 
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Goutama Buddha did not eat food from more than 
seven houses, when he was a naked saint. 

Goutam Buddha did not eat food served by a 
pregnant w'oman as enjoined in Milhr chard, 

srRrf |f ?Tf^vT<jfT ^ i 

g mq qqiT on^?aiT ii 'ao-^ ii 

Ati bald ati huddhd ghdsatti gabbhini stc ya andhaliya 
Autaridd va nisannd uchchattha ahava nichatthd 50 j 4 

‘^(Saints do not take food from) a child-woman, 
very old w^oman, a woman when eating, a pregnant 
woman, a blind w^oman, woman sitting m back of a 
wall, sitting high, or sitting very low/’ 

Note, Goutam Buddha did not take food given 
through window' -bars. 

He did not accept dirt}' sour gruel of thusiodka, 
which is prohibited in MuJdchdia. 

i 

arror cTiTT^ ^ s T tr R qrT ^ II 11 

Vila tandula usanodaya-chanodaya tusodayatn avid' 
dhattham 

Aniiam tahdviham vd aparinadani neva ginhijjo 54 
“ Washing water of Ttlas, rice, grams and husks 
.and hot w'ater which is not altered m colour etc., should 
not be taken.” 

Goutama did not take food from a w'oman suckling 
a child, as is prohibited m Muldchdra ; — 
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f^nin%^T i 

3<Jr ^ 3rf^ ii^v^ii 

Levana niajjana Kammam piyamdnam ddrdiyaincha 
nikha viya 

Evam vihd diyd puna ddnam jadi dinti ddyagd doso 

5216 

It IS wrong on the part of a donor, if any woman 
serves food while smearing the ground, bathing, suckling 
a child and leaving it.” 

About taking food from the hands it is said in 
Mtildchdra Anagara hhavana chapter, 

3T^ ^ ’Tm w war grr 

^ II II 

Asanani jadi vd panam khajjam hhojam challij jape] jam 
va 

Padi lehi tma suddham hhunjanti pdni pattesuh, 54 
The saints eat from the hollow of their hands the 
pure food eatable, drinkable, tastable, lickable etc., after 
properly seeing it.” 

Thus the Jam scriptures prove that the conduct 
followed by Goutama Buddha w'hile he w'as a naked 
monk was nothing but the conduct of a naked Jain 
Saint. 

From the Pali scriptures of the 1st century A.D. at 
Ceylon it is evident that Goutama Buddha in his 
35th year f.e., 6 years after he left his home preached 
his sermon on the middle path. 
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Buddha Charya Page 23 (referring to Samyiitta 
Nikaya 55.2.1 and Vinaya Mahavagga) says — 

“ I heard thus ” once the Exalted One was w^alkmg 
in the forest Risipattana of Benares. There he ad- 
dressed Pancha Virgiya monks thus . — O monks, 
the saints should not serve these tw'o extremes: — ‘First 
IS this ; to be addicted to sense enjONunents, a path served 
by savages and fit for the low' and vulgar village people 
and full of misuses ; the second is this : — to give pain to 
body, full of misuses, served by non-learned and miser- 
able monks, leaving these two extremes Tathagafa has 
searched after the middle path, which gives right view 
and produces Knowledge. It is for peace, discrimi- 
nation, full know’ledge and Nirvana. That middle path 
is the eight-fold path of liberation, right view etc. 

This w'as the first sermon of the Buddha It show=i 
that nakedness and all other sufferings along with it 
were either considered b} him to be difficult or unneces- 
sary and therefore He proclaimed a path which was 
neither difficult nor easy He, who is not a follower 
of the Nirgrantha, may say that Goutama Buddha, 
thinking the conduct of nakedness to be difficult and 
unnecessary, ordered his monks to put on necessary 
clothes-; w'hile a follower of the Nirgrantha cult, w'ho 
has belief that the natural condition of the body is 
necessary for a saint for the success of Self concen- 
tration. It is why Lord Mahavira and His predeces- 
sors follow'ed it. It is a help in austerities. No 
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difficulty will be felt by one who has practised it* 
Natural bliss can be enjoyed only by deep self-absorp- 
tion. Goutama found it difficult for him and he thought 
it better to adopt the middle path of Sravakas or 
laymen. The rules of conduct which are applicable 
to the Brahmachari sravakas w'ere followed by him 
and preached to others. 

According to the Digambar Jain scriptures, a 
Brahmachari Sravaka of the 7th stage can have two or 
three or necessary clothes, can dine where he is invited, 
can sleep on simple cots etc. This sort of conduct was 
adopted and preached by Goutam Buddha. I saw^ this 
sort of practical conduct among the Buddhist monks 
of Ceylon. According to Digambar Jam scriptures the 
middle path has eleven stages. One wffio is on the last 
stage has a loin cloth only on the body. A layman in 
11th stage wffiile keeping one short cloth and one loin 
cloth is called a Ksullaka and one who has only one 
lorn cloth is called an mlaha. They do not accept invi- 
tations, but go out for alms like the saints. Leaving 
this controversial point whether Goutama found the 
conduct of nakedness unnecessary or difficult, it is 
proved from the Pali books that He preached to monks 
to have necessary clothings and this conduct very aptly 
agrees with that of the Swetambar Jain Saints of India, 
who also maintain that there is no necessity for putting 
aside all the clothes for a monk in his efforts for nirvana. 
Perhaps this might have been the idea of Goutam also 
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m adopting the easy mode. Buddhist monks take food 
once a day, before twelve noon, do not eat at night nor 
at improper time, nor break bows of trees and stay at 
one place in rainy season. All these rules of conduct are 
the same as those of a Jain Saint. 

The internal philosophy of self is the same in 
Jainism and Buddhism, as has been described in the 
previous chapters, only the external conduct of the 
Buddhists does not agree with that of the Digarnbar 
Jam Saints while it agrees mostly wuth that of Svetambar 
Jam saints. As the Svetambar saints keep pots to collect 
alms, so the Buddhist monks do. They eat by alms as 
well as by invitations, w'hile the Svetambar saints do not 
accept invitations. Their accepting invitations agrees 
with that of the Digarnbar Jain Brahmachari sravaks of 
7th degree. While Buddhist monks use vehicles and 
trains for journey like the Digarnbar Jam Brahmachans, 
the Svetambar Jain monks do not use any vehicle, but 
w^aik on foot. 

As regards the mode of concentration, there does 
not seem to be any diiference between the Jain and 
Buddhist saints. 

Idol Worship Among the Jains and 
THE Buddhists. 

The idols of Buddha resemble the Jam images as 
regards the contemplative mode. While Digam bara 
Jain images are quite naked in standing Kdyotsarga or 
sitting Padmdsam or half padmasana and the Sve- 



Why Jainism and Buddhism are the same ? 287 


tambar ones are in the same position, but with the sign 
of a loin cloth, the Buddha images have generally two 
clothes one under the waist and another upon the 
shoulders. The position is the same standing or sitting ; 
some images have their hands like the Jain ones, some 
have one hand on the lap and one on the breast, or one 
or both the hands on legs, or in standing posture one 
hand lying down and one hand raised as if in preaching. 
Buddha images are constructed in lying posture also 
in the condition of Goutama Buddha in his last moments 
just before attaining nirvAna, , w'hich is a special 
feature with them. I had occasion to see Buddha images 
and temples at Ellora, Ajanta, Sanchi, Benares, Nasik, 
Bombay, Taxila etc., in India and in some places in 
Ce}lon. In India I found almost all the Buddhist' 
images made of stone, w^hile those found in Ceylon 
are made of stone and also of a particular kind gf 
nice clay. Clay images are constructed very nicely and 
with different colours of the bodily limbs. Such beauti- 
ful images are not seen in India. Here their images 
made of stone are generally of one colour like those 
of Jain images. 

The Buddhist images seen by me at Kandy, Anura- 
dhapura, Dambal, Kelaniya and Colombo at Ceylon are 
very meditative and attractive. They are placed on 
high plat-forms in the same way as in Jain temples. 
I saw in Ceylon the Buddhists w^orshipping their images 
just like the Jains w^orship their images. They make 
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obeisance, bow and pray like the Jains and use generally 
flowers for worship and burn incense and light candles. 
Everything is put in front of the images nothing is put 
over them. Among some Digambar Jams and mostly 
among the Svetambar Jams, the mode of worship has 
considerably changed. They put flower etc., o\er the 
images and some cover them with flowers altogether. 
The Svetambar Jains even decorate their images with 
ornaments etc. There is no such decoration for the 
Buddhist images. They keep them very clean. Among 
the Digambar Jains of Northern India called the Tera 
Panthis — the images are kept more clean ; they do not 
put flowers etc., over them. The expression of unattach- 
ment is thereby properly kept. I attended in Ceylon 
two great Buddhist fairs, one on the birth -day of Buddha 
or Vaisakha sudi 14, and the other on Jetha Sudi 14, 
commemorating the day of the landing in Ceylon of 
Asoka’s son Mihinda. I saw thousands of men and 
women bare-footed paying hearty homage to their 
images like the Jams. There was simplicity in th6 
women, who were seen going on pilgrimage with pure 
flowers etc. If any one asked them where they were 
going, they would answ^er that they were going for 
Vandana or paying homage. As it is customary for the 
Jains to bath their images daily, this custom was not 
found prevalent among the Buddhists. In many places, 
they put glasses before the images, to prevent dust. 

I did not see uncleanliness, or wetness in their shrines. 
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Each Soul is Responsible for its 
Advancement. 

The Jams and the Buddhists both believe that no 
God can give us pleasure or pain, or get us liberation. 
One can be liberated by one’s own efforts. 

‘‘ The Doctrine of the Buddha^^ by Grimm Page 29 
“ Liberation from suffering cannot be realized through 
any kind of grace especially not by the help of some 
personal God, but exclusively by our own strength and 
by personal action.” 

Just as the Jains worship the images of the wor- 
shipful Arhats and the perfect Siddhas or their medita- 
tive images for the sake of purification of their thoughts, 
so the Buddhists have the similar practice of the worship 
of Buddhas and their images. 

The Jaina Scriptures Say : — 

7. 'Samddhi Sataka, 

^ gtT I 

Nayatydtmdnamdtmaiva Jantna nirvana meva vd 
Gururdtmdtmanastasindnndnyosti paramdrthatah 75 


The self can lead itself to the w’andering or to the 
Nirvdna, therefore the self is the teacher of the self, 
there is no other from the real point of view.” 

2. Purusartha Siddhiupaya, 

^ w ^ I 

37 
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Sawa vivarfottirnam yadd sa chaifanya niachala 
mdpnoti 

Bhavati tadd kntakntyah samyak purasdrtha siddhi 
mdpaniiah 

When he, after crossing over all the impure con- 
ditions, attains the steadfast self-realization ; then he 
becomes content after having succeeded in the tight 
efforts for nirvana.’' 

3. Svayainhhu Sfotra : — 

% jwrgor 3?rTg ii 'a\9 ii 

Na puj dyarthastvayi vitarage na nindayd nath vivdnt 
haire, 

Tathdpi te puny a gmia smriftnah punitu chitfam duri- 
tanja nebhyah 57 

“ O non -attached Lord, you have no regard for 
your worship,; O Lord devoid of enmity, neither you 
have any concern with your censure ; still when we 
remember your pure qualities, our minds become free 
from the dirt of sms/" 

All the compounds, molecules and created things 
are destructible : — 

The Jains and the Buddhists both believe that the 
compound or created things or w^orldly conditions are 
destructible and fleeting. 

“ The Doctrine of the Buddha ” by Grimm. 

Page 59. — Impermanent are all the compound of 
existence. Painful are all the compound of existence 
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(Theravad Gatha) 277-278 Budda Ckarya Page 541 
Maha pari»nibban-sutta S. N. 2.3. (16). 

The last words of Goutam Buddha were : — 

' ** Well ! monks, I speak to you, all the created 
things have the mature of decay ; perform (life-object) 
carefully. These are the last words of the Thathigata.*' 
Buddha Charya P- 518 Chanda Sutta (S.N. 45-2-3). 
On hearing of the death of Sariputra, Goutam 
Buddha says : — “ Anand 1 That which is created is all to 
be destroyed. It is impossible to check its destruction. 
Threfore, O Auand, make itself an island, make itself 
a refuge, walk, having no other shelter,” 

The Jain scriptures say the same thing : — 
Jndndrnava says : — 

^ ii kh-\ ii 

V a stu jatamidam mudha prati-ksana vinasvaram, 
Jdnanapi na jdndsi graha ko-ya manausadhah 1412 
“ O Ignorant, all the objects are decaying every 
moment, knowing this, why do not you understand . 
Have you been caught hold of by a ghost, for which 
there is no remedy.” 

fw: ii li 

Maftojna visayaih ^^drdhum sanyogdh svapnasannibhdh 
Kmnd deva Ksayam Ydtdi banchanoddhuta buddhayah 

4512 
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“ Association with agreeable objects is like s^eeing a 
dream ; they, cheating the intellect, soon disappear.’’ 

!n<«ii5!4<RK ii ii 

Ghana mala nukdrini kuldni cha hatani cha 
Rajydlankara vittani kirtitani maharsihhih 41 j 2 
“ Farpilies, powers, kingdom, ornaments, and pro- 
perty are fleeting like the group of clouds. So have the 
•great sages said. 

^ ^ :jPT?fT I 

^ ^ srf^RinJT II II 

Ye chdtra Jagati madhye paddrthd-schetane tardh 
Te te munibhiruddhistdh prati ksana vinasvardh 46/2 
Whatever conscious and unconscious objects are 
seen in this universe, are fleeting every moment. The 
saints have said so.” 

WT ^ 

^ ^ ^ 

f tTH II «\s-^ II 

Gagana nagara tulyum sangamam Vallabhdndm 
Julada patala tulyam yauvanam va dhanam va, 

Sujana suta sarirddini vidyuchchaldni 
Ksanikd miti samastam viddhi sansdravrittam 4712 
Association with the dear ones is like a city in the 
sky, youth and riches are like a group of clouds; 
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Relatives, sons and bodies etc. are like lightning. 
Know all the worldly phenomena to be transitory.” 

The Universe is without beginning and end. 

The Jains and Buddhists both agree that this 
universe is without beginning and end and that no 
personal God is its creatot. Vide “ The Doctrine of 
the Buddha ” by Grimm. Page 90. “ Without begin- 

ning or end, ye monks, is this round of re-birth 
(sansara). There cannot be discerned a first beginning 
of beings, who, sunk m ignorance and bound by thirst 
ceaselessly transmigrating again and again run to a new 
birth. Five, in number, Sariputra, are the fates that 
may befall after death : namely, the passage mto hell- 
world, the animal kingdom, the realm of Preta, the 
w’orld of men and the abodes of Gods.” 

Page 94. Among these five fates ultimately only 
the last one, the abode in heaven- world, could be 
desirable. But according to the Buddha, this one is 
just as much subject to the great law of transmigration, 
as the abode in the four other ones.” 

Page 96, Running down from birth to death, 
from death to birth, you have shed on this long way 
truly more tears than water is contained within the four 
great oceans.” 

Page 106, How' can human insight bear the 
thought of a god who ought to be the sum of infinite 
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goodness, wisdom and power, creating beings whom he 
knows to be condemned in an over-whelming majority 
to eternal damnation to hell. What would we think of a 
father who would send his child into the w^orld, know- 
ing for certain that it would later on commit “ volunta- 
rily” a crime that would be punished with life-long 
imprisonment. Is it conceivable that the same Gqd 
who orders men to overlook and to forgive every offence, 
acts himself in quite a different manner, inflicting eternal 
punishment even after death.” 

Note, The Jain scriptures also teach the same 
thing that this universe is eternal and no God is the 
creator of it. 

Jndndrnava says : — 

! 

Anddi nidhanah so yam st)ayam siddho pya nasvarah 
Anisvaropi jivddipaddrthath samhhrito hhrisam 4j11 

This universe is without beginning and end, 
itself existing, eternal, without being created by God, 
and full of substances, soul, etc.” 

11 5 .-U 11 

Yatraite jantavah sarve ndndgatisusansthitdh 
Vtpadyante vipadyante, karmapdsa vasamgatdh 61 If 
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“ Here the beings existing in different conditions of 
existence take birth and die under the induence of 
karmic nets/’ 

Note, The Jam scriptures speak of foui conditions 
of existence namel\ hell, sub-human, human and celes 
tial. Preta or Ghost, etc. counted as fifth fate in Bud- 
dhism is included in the celestials. The Ghosts etc. 
hav'e abode in the under-neath part of the universe, 
u hile the heavenh celestials live in the upper part. So 
there is no real difference if the Pretax are counted as 
separate. 

Milldchara says : — 

STHFIf JTt ^ aforciTOfinT 1 

3fNrrjfi^ ^ fbr#T ii Kw-c W 

L^'^o akiftimo khalu aiidi nihdno sahdva nippantio, 
Jivdjivehim bhitdo nichcho tala rnkke santhdno 122j8 

“This universe is verily uncreated, without begin- 
ning or end, existing by nature, eternal, having figure 
like a palm tree and is full of souls and non-souls.’ 

5T w rqTtrT: q T gorsvR ii ii 

Tatthami havanfi jivd sakainma nivvattiyam saham 
dukkham 

Jammana marana punabbhava mananfa bhavasdyare 
hhime 2518. 
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“ There the beings experience pleasure, pain, birth, 
death, re-birth owing to the results of their own karmas 
in this fearful and endless world-ocean.” 

The Philosophy of Syadvada or 

MANY-SIDED-NESS. 

In the old Pali scriptures the doctrine of Syadvada 
is found in many statements, just as it is existing in the 
Jain scriptures. One substance has many controversial 
natures which are viewed and stated from different 
points of view. It is for that reason that a substance is 
called Anekdnta or having many natures at a time, just 
as a young man has many relations at one time. He is 
son with reference to his father, he ;s father with 
reference to his son, he is uncle with reference to his 
nephew, he is nephew^ with reference to his uncle. 
Thus a man can have many relations from different 
aspects at one and the same time. But they cannot be 
described by one word at one and the same time. 
When one relation will be described, others cannot 
be described although they are present there. lu order 
to state a fact in its correct stand-point, the doctrine 
of Syadvada is meant. Sydt means, “ from some stand- 
point,” Vada means “ to state,” thus SyadvMa means, 
‘ to say a thing from some stand-point.’ 

Let us give an example. A man dies and is born as 
a horse. Now the being in the horse is the same as was 
in the man as well as not the same as it was m the man. 
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Both statements are controversial, but they are correct 
from both the diiferent stand-points. If we look to the 
real being, then the same being which was in human 
condition has now its existence as a horse, but if we 
look with reference to change of condition, we must say 
that the condition of horse is quite separate from that of 
man. Thus we may say that from some points of view 
they are the same, but from another point of view they 
are not the same. Both the statements are correct. 

Buddhistic literature states the thing in the same 

way. 

“ The Doctrine of the Buddha ” by George Grimm. 

P. 104, '‘There a reasonable man reflects thus; 
if some of these dear recluses and Brahmans teach 
personal continuance I cannot see it, and if other dear 
recluses and Brahmans teach there is no personal 
duration, neither do I perceive this. But if, without 
having seen or perceived it, I now decide in favour of 
one of these doctrines and say : — This one is only tr^e 
and the other teaching is foolish ; then this would not 
be well done. For we may easily trust to some thing 
that is hollow and empty and wrong, and we may fail to 
trust to some thing that is right and true and real. And 
thus who seeks for truth, if he is a reasonable man, will 
not draw readily the one-sided conclusion : ‘ only this 
opinion is true, and the other opinion is foolish but to 
gain insight into these statements, it is of importance to 
to regard their content (M. N. I. P. 420 11. P. 270). 

38 
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The Jain Saint Kunda Kitnda Acharya in 
Panchdstikaya the same thing. 

qrft ^ ^ ^ * 

^ ^ nr ^srr^ ^stWt ii il 

Mamisatthaverm nattlio dehi devo havedi idaro vd. 
Ubhayafta jiva hhdvo na nassadi na jdyade anno 17 

“This being is destroyed with reference to human 
condition, and is born a celestial or another, but in both 
the existences, the soul-substance is the same, it is 
neither destroyed nor newly born.” 

Thus from the point of change of condition the\ are 
different; but from the point of the real being, the \are 
the same. 

Saints Calmly Endure Siffekings. 

As the Jain Saints are required to endure twent}- 
two sufferings calmly, so the Buddhist literature also 
speaks on the point for the Buddhist monks. 

“ The Doctrine of the Buddha ” by George Grimm. 

Page 325, This is a monk who bears cold and 
heat, hunger and thirst, wdnd and rain, mosquitoes, 
wasps, vexing crawling beings, malicious and spiteful 
words, painful feelings of the body striking him, violent 
cutting, piercing, disagreeable, tedious, life endangering, 
he patiently endures. He is entirely free from greed, 
hate and delusion, dis-joined from mis-conduct, sacrifice 
and gifts, service and greetings, he deserves as the 
holiest state in the world. 



Why Jainisn and Buddhism are the same ^ 299 


‘‘ Those who cause me pam and those who cause me 
pleasure, towards all of them I behave in the same way ; 
affection and hate I know mot, in joy and sorrow, 
I remain unmoved : in honour and dishonour, every- 
where I am the same. This is the perfec^on of my 
equanimity.” (Charuj^pitaka III 15). 

The Jain saint is required to endure twenty-two 
sufferings as is said in T attvdrtha sutra ; — 


ii <:a ii 

sjratwr l 


mm wn 

surr iTRT ii v**. ii 


Mdrgd chyavana nirjardrtham pari sodhvydh pari 
sa hah 8j9 

Ksyut pipdsd sitosna dans a fnasaka ndgnydratistri- 
charya nisadyd sayyd krosa vddhaydchnalahha roga 
trina sparsa mala saikara puraskara prajna jndnd- 
darsandni QjQ 

With a view not to fall from the Path of liberation 
and to shed off karmas what one patiently endures are 
parisahas. They are twenty-two and are as follow’ : — 
(1) Hunger (2) thirst (3) cold (4) heat (5) mosquitoes 
etc., (6) nakedness (7) dissatisfaction (8) woman 
(9) walking (10) sitting (11) sleeping (12) malicious 
words (13) beating (14) begging (15) not gainings 
(16) disease (17) touch with thorny shrubs (18) dirt 
(19) honour dishonour (20) knowledge (21) ignorance 
(22) disbelief. 
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The Jain Saints are required to observe equanimit}'. 
Sara Samuchchaya says : — 

rv -f - fv f /vV fs_ .. ^ - * • 

^ II \'^\ II 

^ ^ II It 

^ ^ ggr ^^ginu i7 n» rf i 

»inw} ^irfRi,<5iR«iTfre3R ii ^ovs n 

^5 JOra^ ^ ftliNr ^ JTHNMW^I: I 

^sTORsi^ ^ ^ra?KFPr^«ir ii ii 


^f ^?n^Tq i Hd<Mf '^r”r ^ ii wi n 

fiw smtir i|r % ST i 

5JHSIT ^ ^T«i?TT II WL II 


Nindastuti saman dhiram sarirepi cha nisprahami 
Jitendriyam jitakrodham jtta lohha-mahd hhatain 203 
Rdgadvesa vintr inuktam siddhi sangama notsukam, 
Jndndbhydsaratam niftyum nitttyamcha prasame 

sthitam 206 

Evam vidham hi yo drisfva svagrahangana magatam 
Mdtsaryam kurute mohat k.viy§,tasya na vidyate 207 

Samah sat ran cha mitru cha samo mdndpa mdnayoh, 
Ldbhdlabhe samo nittyam lostha kditchana yostatha . 220 
SamyaMa bhdvand suddham jndna-sevd pardyanam^ 
Chdritrd charand sakta maksina sukha kanksinaip 22 1 
Idrasam sramanam drastva yo na inanyet a dnsiadhih 
Nra janma nisphalam sdram samhara-yati sarvathd 222 
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“ One who is unmoved by censure and praise, 
patient, unattached even to his body, has control over 
senses, has conquered anger and has vanquished the 
great warrior greed, devoid of affection, and hatred, 
anxious of getting perfection, alwaj’s engaged in pursuit 
of knowledge, for iver stead-fast in passionlessness — 
such (a saint) comes to the court-yard of his home, 
seeing him, he who has malice through delusion is 
devoid of conduct. One who equally treats enemy and 
friend, is unmoved by honour and dishonour, always the 
same in gain or loss, equally sees a clay-piece and gold, 
has pure meditation of right belief, engaged in service of 
Knowledge, well disposed to pursuit of conduct, and 
anxious of having eternal bliss — such a saint — he who 
seeing him does not honour him has a wicked conscience* 
He totally destroys his useful human birth, making it 
unprofitable.'* 

Laymen cannot get Nirvana. 

As long as home life is not abandoned, and saint 
life is not adopted in order to have pure self concen- 
tration, so long one cannot ha\^e Nirvana^ cannot end 
the miseries of the world. This fact is emphasized in 
the Digambar Jain Scriptures and also in the Buddhist- 
literature. 

“ TheJDoctrine of the Buddha ’* by George Grimm. 

Page 399 • There is no house-holder whatever, O 

Vachha, w’^ho, not having left off house-hold ties, upon 
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the dissolution of the body, makes an end of suttering.” 
(M. L P. 483). 

Page 476. Cramped and confined is house-hold 
life, a den of dirt. But the homeless life is as the open 
air of heaven. It is hard to live the holy life in all its 
perfection and purity while bound to home. Let me go 
forth to homelessness.” (M. L P* 267). 

The Jain book Jndndrnava says : — 

51 snrr? ^ i 

II ^ II 

*r ’I’T! I 

3!Trri^ snsrF^«i li l<»-yii 

Na pramdda jayam kartum dhidha nai rapi pdryate, 
Mahd vyasana samkirne grahavdseti nindite 9 

Sakyate na vast kartum grahibkischapalam manah 
Ataschita prasdntyartham sadbhis4yaktd grahe sthitih 

1014 

Even the wise men cannot conquer the passions 
in house-hold life which is censurable and is full of 
many calamities. This w^avering mind cannot be con- 
trolled by the house-holders, therefore the home life has 
been abandoned by the gentlemen for bringing peace to 
to the mind.” 

Saints should Meditate in Solitary 
Places 

The Doctrine of the Buddha ” by George Grimm. 
Page 350, “ Whoso once has experienced this 

state within himself, is lost to the turmoil of the world, 
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even if he again awakes to it: “ His mind inclines to 
solitude, bends towards solitude, sinks itself in solitude, 
to him this is highest blessedness.” (M. 1. P. 306) 

Sacred Books of the East. Vol. X. 
Dhammapada Ch. XXL 

Page 305. “ He alone, who, w'ithout ceasing, prac- 

tises the duty of sitting alone, sleeping alone, he subdues 
himself, with rejoice in the destruction of all desires 
alone, as if living in a forest.” 

The Jain Scriptures also Describe the 
beauty of Solitariness. 

li W 11 

Ahhavachchitta viksepaekdnte tattva sansthitih, 
Abhyasyedahhiyogen yogi tattvam nijdtmanah 

“ A meditating saint should practise contemplation 
of one’s owm self being steadfast m the true principle 
w ith efforts in a solitary place where the mind may not 
be disturbed. 

Jndndrnava says : — 

«in*f ii ii 

Rdgddi bdgurdjdlam nikritya chintya vikramah, 

Sthdna mdsrayate dhanyo viviktam clhyana siddhae 2 1 27 



304^ Jainism and Fuddhism 

A qualified saint having unthinkable valour, 
throwing away the net-work of attachment etc. takes 
shelter in a solitary place for success in self-concentra- 
tion.” 

Those who want to arrive at Truth should study 
the old literature of Jainism and Buddhism. I believe 
that they will have to conclude that the philosophy 
of both the systems is one and the same. One who 
wishes freedom from miseries must follow the 
eight-fold path of Buddhism or the three-fold path of 
Jainism. The teaching of both is to be dependent on 
one’s own self, and to practise self-concentration with 
firm belief and knowledge in order to gain Liberation or 
Nirvftna. 

The Jains and the Buddhists should mutually 
understand each other’s literature and be friendly know- 
ing that their philosophies have emanated from one 
COMMON SOURCE. 



